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THE TEMPLAR  ETHICS 

 
 

Stelio W. Venceslai 
 
 

CHAPTER I 
Secular ethics and religious ethics 

 
 

1.1 An overlap  

The ethical question mingles, almost naturally, with the religious one. 
In fact, we are accustomed to consider the ethics and moral as a whole and 
that these principles are closely coincident with the ethics and morals of 
Christianity.  

 

 
 

Aristotle - The School of Athens, by Raphael 
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Centuries of Christianity and theological studies, in fact, confined these 
concepts in the religious sphere, making only one set. Indeed, to speak 
about secular ethics seems to want to make a critical consideration against 
this fact, because the term “lay” itself is commonly regarded as opposite to 
that of religious one. The Christian concept was and is so absorbing that it 
seems almost inconceivable that there may be a secular ethics.  

In fact, the religious overlap is misleading. Ethics is a discipline that 
has origins far more distant from the Christian ones (think Aristotle or 
Indian or Buddhist thought) and can be attributed to man, any man, 
regardless of his faith.  

 

 
 

The suicide of Seneca 
 

Any religious belief tends to draw up ethical teaching in conformity 
with its own doctrine. It is its right, but this applies to the faithful or its 
believers. It is not and cannot be universal. Although Christianity is called 
ecumenical, it is so to the extent that they are all Christians, which is not 
the truth.  

The existence of different religious teachings, in fact, traces lines of 
ethics and morals different depending on the faith practiced.  

On the contrary the secular ethics does not follow from this or that 
religious doctrine or from any claimed revelation. Rather, it is a category 
of the spirit and it is applicable to all human beings, regardless of their 
faith.  
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The overlap of the religious chrism distorted the essence of secular 
ethics so conceived. At a time in which, at least in the West, the religious 
tension decreases, for reasons that have nothing to do with the problems of 
the spirit, the notion of secular ethics devoid of religious indulgences 
returns, but it is supported by a quasi-biological needs of give a rule, to 
establish valid principles erga omnes, regardless of professed creed.  

This does not exclude, of course, that the secular thought can combine 
with a religious rule, but in this case, ethics is like a tapestry, a common 
fabric on which we can apply different designs or figures. These could 
hardly be dissonant, but what is important is that the baseline is common 
to all men.  

Between religious ethics and secular ethics there is a fundamental 
difference as to the purposes of human behaviour required. The crux of the 
issue is the problem of evil, otherwise understood, which often turns into 
sin, and the ultimate goals of human behaviour.  

The problems of the spirit can be classified in many different ways, 
depending on the cultural level of the individual, the social environment he 
attends and his willingness to deal with them.  

What is certain is that over time there is a constant evolution of the 
costume, the legislation and the attitude of the spirit, which can mature or 
vanish progressively.  

The social mores change and, for example, the last fifty years of the 
twentieth and twenty-first century have seen profound transformations. 
After the collapses of the great systems of thought and the major political 
ideologies in their bloody applications, other myths are superimposed 
upon old myths, other drugs upon older drugs.  

Similarly, inevitably the approach to social order changes, it is 
represented by the legislation that is forced to follow and interpret the 
events of the corporation to regulate them in some way. The boundary 
between what is permissible and what is, in fact, it is very fluctuating. For 
example, crimes of thought in the Western world are no longer pursued, 
the status of women has led to the important changes in behaviour and the 
impact of religious rules is greatly diminished. In sexual morality, what 
was once strictly forbidden today it is not only no longer a scandal, but it 
has become habit as well as the expansion of drug use, even liberalized in 
some countries.  

The spirit of man is transformed over time, both to adapt to the new 
conditions of social life, and because it cannot be in perpetual 
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contradiction with others, penalty the loneliness which is, however, the 
evil of modern man. On the one hand, it tends to mature but, on the other 
hand, it can also gradually lose importance in daily conflict with the living.  

Often, good and evil are mixed with each other, generally because they 
are oriented to targets of success or wellbeing, almost a moral justification 
of behaviours generally considered illegal. This leads to constant alteration 
of certain principles, certain behaviours, certain truth, that descend from 
common historical, psychological and cultural roots.  

 

 
 

The loneliness of modern man 
 

The spirit is not a straight line that extends indefinitely without 
encountering anything else. We live in a societas, where the rate of 
impairment is as frequent as high and partly admitted with a kind of 
complacency. But all this distorts greatly the moral rectitude that you 
would expect from others and, before them, by yourselves. What is the 
difference between those who sell their bodies and those who sell their 
power or their ability? None.  

The contrast between moral principles and be able to live, very often 
leads to choose the second alternative, because it is easier, because it lets 
hope in return (of image, of power, of wealth), because it is widely shared 
by the greater part of the people.  

But the mistake is to believe that the majority, by itself, constitute a 
valid moral reason. The moral reasons are not electoral symbols for which 
we vote with election laws more or less complex. The spirit of man may be 
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frustrated or compressed; it can also come down to a compromise, but the 
freedom of being continues, in spite of everything.  

Morality is not the spirit of contradiction or it is subject to the tempting 
angel: it is the response of the free man to the easy things of the present, 
able to choose between good and evil, right and wrong.  

 
1.2 The evil  

The idea of evil, wrong, not right, is present in all ancient and modern 
societies, though in different ways, according to the different social 
systems. Without going into a deeper analysis of the notion of evil, we can 
say that the traditional philosophy defined evil both as an element that is 
part of nature, that is rooted in man, as a punishment (of the providence or 
cosmic order) to make better human beings.  

 

 
 

Plato and Diogenes, by Mattia Preti 
 

In fact, the concept of evil, as progressively elaborate on the conceptual 
level, it is present in all primitive and archaic mythologies. It originates 



� 8

from a traditional dualistic view that thought the good and the bad 
depended on two respective gods fighting each other (Zoroastrianism1).  

Even Plato, in a later period and at the height of Greek culture, stated in 
the Laws of the existence of two souls in the world, the one turned to the 
good and the other to the evil, while rejecting the idea that evil is derived 
from God because only men are responsible of human vices2.  

 

 
 

Zoroaster represented in The School of Athens, by Raphael 
 

Aristotle, however, identified the good as well as first cause and 
deadline of all things, and he defined evil as a privation of the good. 
Having the ability to choose, the man would express good or evil with his 
��������������������������������������������������������
1   For an overview on Zoroastrianism, see: Mehta – Jamooji, Ava: Zoroastrism. The 

History of the Religion, Zoroastrian Studies ed., Bombay (1997), and, from the 
same authoress: Zoroastrianism, the History of the Religion (a handbook for 
small Parsi), Tata Donneley Ltd. Ed., Mumbai (1997). 

2  In the X book of the Republic Plato admits the possibility of an earthly life where 
the just man receive awards and honours by the gods and men. The unjust ones, 
however, even if they have had success and satisfaction, in their old age they will 
be "... abused in their misery by foreigners and citizens, are scourged ... will then 
be tortured and burned." Plato argued, also, that the fortunes and earthly 
sufferings are nothing compared to those that are waiting for the human being 
after death. In the wake of the teaching of Plato, Aristotle was convinced that 
physical evil resided in matter and that the human being was made up of three 
elements: matter, form and privation. According to the teaching of Aristotle the 
good and the evil are the events that cannot be determined outside of things. 
While being of the same substance, they cannot coexist, the one being in 
opposition to each other. 
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own will, and he would be responsible for his choice. Vice and virtue 
would depend by man, and only by him. Only reason can allow us to 
overcome ignorance, cause of a wrong choice and, therefore, of evil, 
identifying the discriminating between good and evil. Anything is beyond 
exceedingly or on this side by defect, it would be evil3.  

From St. Augustine onwards, the Platonic solution was shared by the 
Christian doctrine that has developed, over time, the conception that sin 
(seen as a voluntary fault) is a moral evil, while the physical one is merely 
the result of the sentence imposed by God. According to a thesis that 
derived from the Neo-Platonism, the evil was considered also by St. 
Augustine as an expression of non-being (non-substantiality of evil)4.  

 

 
 

Pinturicchio - St. Augustine among the flagellants 

��������������������������������������������������������
3  In the Hellenistic period, the Stoics and Epicureans discussed the meaning of evil 

for a long time. The Stoics, for whom the world was run by divine providence, 
believed that even evil, in spite of his nature, contribute to the perfection of the 
earthly world. For Epicurus, however, the presence of evil among men was proof 
of the indifference of the gods that, if they wanted to, it could be eradicated from 
the world. The fact that, wanting or being able to do, they did not, it was a proof 
of their indifference to human beings.  

4  For St. Augustine, who came from a Manichean experience founded precisely on 
the dualism between good and evil, the evil was of three types: ontological (such 
as deprivation of the good), moral (it is the sin that does not depend from God, 
because it is a consequence of freedom of choice) and physical (pain and death, 
of which God is not responsible, as this is only the consequence of sin). 



� 10 

 

In the opposition between spirit and substance, the not to be was the 
substance, but not for Christians, who saw the work of God in everything 
and they were taken to rule out that he was the author of the evil of which 
only humans were responsible, in scope of their free will. However the 
influence of the Renaissance changed the traditional5 views substantially.  

When, in the seventeenth century, Epicureanism came back into 
fashion in the wake of the current anti-Christian and the growing 
rationalism, dualism resurfaced, sparking some controversy (Bayle, 
Leibnitz, Malebranche) until the Age of Enlightenment, which resulted in 
the final break of the dialogue between theology and philosophy.  

With the eighteenth-century Enlightenment the outlook changed and 
the concept of evil was referred to the earthly and material aspects of 
everyday life.  

For Rousseau, man is good by nature (the noble savage). Corruption 
and the inclination to the evil would be originated by the very structures of 
human society. Changed these, the evil would fail and we would have the 
world of bliss and happiness. In this way the fundamental Christian 
pessimism (original sin) was to be emptied of content and, consequently, 
the same question of the salvation lost its meaning.  
 

 
 

Jean Jacques Rousseau 
 

Essentially, the intellectual current of Positivism was founded on this 
not Christian conception, which saw in reason and science instruments 
capable of carrying individuals toward greater freedom and morality (the 
belief in progress).  
��������������������������������������������������������
�� � ���� �����	� 
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In a later period, Immanuel Kant argued that the evil answers 
congenital inclination and tendency, inextricably linked to the very 
existence of man, because it is part of his very nature. The natural 
propensity to evil would compare with an equally natural inclination to 
good, although the fact that the good cannot prevail remained an 
inscrutable fact (Unherforschbar) for Kant.  

The evil is not a human invention, but rather the result of a free choice, 
consciously intended as an act of rebellion and deviation from God: "... the 
ambiguity of reality is such that the good itself may generate the evil ". In 
his freedom, the choice of the negative between two opposing alternatives 
is a sin, because by doing so, this will alter "the divine plan and the cosmic 
order of reality."  

For Schelling, however, there is a close correlation between human 
freedom and earthly evil. The divinity is a God in the making, because a 
number of opposites co-exist in it that, in the material world and the reality 
of things, is carried out with the gradual victory of the positive over the 
negative and of good over evil.  
 

 
 

Immanuel Kant 
 

For Soren Kierkegaard, human anguish and despair (a deadly disease) 
derive from evil and sin.  
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Anguish would be the fundamental condition of man in relation to the 
world in which he lives, generated by his freedom of choice and, therefore, 
his ability to turn evil or fall into error.  

Despair, on the contrary, would be the condition of man in relation to 
himself, generated by the will that could want and not want, a real deadly 
disease from which it would be possible to get away only with faith, 
accepting the failure of being human before God (evil, that is a shame for 
the reason, thus it sublimates for faith, becoming mystery).  

Finally, Friedrich Nietzsche thought Platonism (and, that is, 
metaphysics) would have completed its task. For Nietzsche, the search for 
God ends with a strongly negative vision. From Plato onwards, the idea of 
the divinity was that of an entity that was identified with the super sensible 
world, of the ideas and ideals, very different, if not opposed, to the 
sensible and earthly world, constantly changing, so variable, and almost 
unreal compared to the world of ideas6.  

This change, so the becoming would be what determines each entity in 
his way of being and it would take place with the will of power.  

 

1.3 The sin  
 

Human behaviour in conflict with the rules of a religious belief is 
called sin.  

In some religious cultures the theme of sin is dominant and absorbs, in 
a sense, that of guilt or evil. As in all human creations, the notion of sin is 
very relative and depends on what a particular religion defines it as such. 
In the abstract, sin does not exist. In practice, it is done with the violation 
of a religious prohibition to do or not to do something.  

Generally ethics and some religions define sin as an act morally wrong 
or a conduct considered reprehensible, in contrast to the conscience and 
the principles and moral norms existing within the society in which it is 
carried out7.  
 

��������������������������������������������������������
6  When the values are missing, if the super sensible world is God, then "God is 

dead" and nothing remains to be observed. We arrive at nihilism, because it lacks 
a concrete response to the existential questions of man. Nihilism is both in the 
loss of any value and in creating new, as opposed to earlier. But you must first 
delete the super sensible world in a different way and work out the values. 

7  Some psychologists attempted to resize this idea, considering it as an expression 
of psychological and physical discomfort of those who opposes established habit. 
This would result in a sense of guilt. 
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The Original Sin - Michelangelo 
 

In other religions, instead, sin is considered a strictly individual matter.  
Instead Hinduism and Buddhism believe that the error is innate and root of 
every evil8.  

��������������������������������������������������������
8  The notion of sin is entirely foreign to Buddhism, which is independent from the 

idea of God as creator and lawgiver of the world. The intentions and actions of 
every human being are seen as the cause of karma and classified as good, bad or 
neutral. Thoughts can be negative too; in fact these constitute a mental karma 
rather than verbal or physical one. The result of their karma (vipaka) may result 
in a low quality of life, disease, stress, depression, and any other disharmony. The 
good actions produce good results, bad ones produce bad results. The karma and 
vipaka are their own actions and their results.  
Buddhist ethics involves five precepts (pañcas�la) that must be followed by those 
who wish to practice Buddhism, refraining from some key actions:  
to destroy living creatures;  
to take what is not given me;  
sexual misconduct;  
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In the Jewish religion there are traces of a conception of sin9  for 
inadvertent or ritual violations (Leviticus, 4 and 5, Deuteronomy 21: 1-9), 
or for violating a solemn vow (1 Samuel 14: 24-26)10.  

In Islam, however, it is sin (dhanb, thanb) anything that goes against 
the will of Allah. The Koran itself says: "... the soul of man is certainly 
predisposed to evil, unless the Lord does not grant it His mercy," and 
neither the Prophets can absolve themselves from this guilt (Koran, 12:53). 
Sin is given by the wilful transgression of a divine rule (for example, by 
associating other gods with Allah), or from the violation of human law 
and, in some cases, even of morality11. Practically each offense is also a 
sin12.  

����������������������������������������������������������������������������������������������������������������������������������������������������������������������������������������
 to speak incorrectly;  
 use of intoxicants that impair the clarity of mind.  
 For a Buddhist, the greatest sin is the belief not to possess the Buddha nature 

and can be a victim of chance, and not advocate for his own destiny, losing 
control of himself and of his environment.  

9  It is a sin the transgression, in the acts or omissions of the Law of God, as 
recorded in the Holy Scriptures. It is an attitude of disobedience and revolt 
against the gods, which originates from the very heart of the human being, but 
also emphasizes a rejection of faith, denying the gratitude for the benefits 
received and substituting his own will to that of God.  
For the Bible, then, sin is not only the transgression of a moral order, but a move 
away from God, cause of disobedience and rebellion of man. It is the 
interruption of a personal relationship with the divinity and a betrayal of his 
trust. It is precisely when one is confronted with the holiness of God that he is 
aware of the state of sinfulness. Sin can be forgiven with personal repentance.  

10  For the Jews, specifically, it is the interruption of the relationship with God. The 
Bible holds men who sin as those who lose the way. See. Judges 20: 16 and 
Proverbs 8:36.�

11  The source of evil and temptation is Iblis (or Satan in the Judeo-Christian 
tradition). Allah imposes a law for man but he, however, tends to follow his 
lower desires and not to beware of the temptations of his true enemy, who is 
Iblis. If he transgresses the limits imposed by God and disobeys His 
commandments, he will suffer the judgment and afflictions with the flames of 
hell (jahannam). But the human being can always turn to Allah with the words 
that the deity inspired him after he failed in the test set, because God is the Most 
Merciful (Kuran, 2:37), the Compassionate (al-rahman) and the One who 
forgives (al-ghaffar).  

12  Islam does not distinguish between mortal sins and venial sins, but it knows the 
great sins, which are more numerous than Christians ones: defamation, lust, 
slander, suspicion, false witness, pride, avarice, envy, anger and intemperance.  
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Christianity sees sin as the cause of all evil and  therefore it demands a 
change in the sinner's will, through confession13.  

In a sense, the whole doctrine of the Christian Church is founded on sin 
and its  spiritual consequences for the soul of the faithful. It is obvious that 
the more numerous are the established rules, the greater the chance of 
breaking them, and the more penetrating on men is the control of religious 
authority.  

In Christianity the notion of impurity mingles with that of sin, a 
concept that has been especially developed14, drawing mainly on the 
Mosaic Law (the Ten Commandments). The sin would derive essentially 
from the moral corruption of the human heart15.  

The Bible affirms the universality of sin16, and about this was equally 
convinced St. Paul17, for whom the sin was not just the result of a 
deliberate transgression of God's law but, rather, a "... constant and 
debilitating condition of enmity with God ". According to St. Augustine, 
then, sin is "... a word, a deed, or a desire contrary to the eternal law," an 
offense against God in disobedience to His love. It wounds the nature of 
man and injures human solidarity.  
 

��������������������������������������������������������
13  Originally, the confession of sins was a voluntary matter, in the presence of the 

whole community. It was later introduced auricular and secret confession, first 
restricted to mortal sins. The IV Lateran Council, in 1215, set out the obligation 
of the believer to go to confession before a priest at least once a year. On the 
contrary, in Protestantism, in the mid-eighteenth century, it was introduced the 
institution of a general confession before Communion. See. Glasenapp, op. cit., 
p. 175 ff.  

14  The greater Catechism of Pope Pius X lists six sins against the Holy Spirit (the 
despair of salvation, the presumption of salvation without merit, the appeal 
against the known truth, the envy of the grace of others,  the obstinacy in sin and 
the final impenitence) which are to be added the four sins that cry for vengeance 
before God (the wilful murder, the impure sin against nature, the oppression of 
the poor, the defrauding who works of his right hand) and the seven vices or 
Deadly Sins (pride, avarice, lust, anger, gluttony, envy and sloth).  

15  See Genesis, 6: 5; Isaiah 29: 13; Jeremiah, 17.  
16  "... who can say," I have cleansed my heart, am I pure from my sin? 

(Ecclesiastes 7: 20), "... everyone have turned aside, they are all corrupt, there 
is no one who does good, not even one (Proverbs 20: 9). 

17  "... all have sinned and come short of the glory of God," and again: "... there is 
no righteous man on earth who does good and never sins." See. Romani 3: 23.  
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Some sins represented in the Garden of Earthly Delights, by Bosch 
 

For the Christian doctrine, the effects of sin are moral and spiritual 
enslavement, guilt, death and Hell18. In this view, the world is not to be 
��������������������������������������������������������
18  S. James is rather drastic here: "... each one is tempted by his own lust, and 

enticed. Then the lust, when it hath conceived, it gives birth to sin: and sin, when 
it is finished, produces death "(1: 14,15). St. Paul, in turn, adds: "... the wages of 
sin is death." See. Romani 6: 23 and The Corinthians 15: 56. 
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contaminated, but it is the human being who would have a natural 
inclination to sin19.  

According to Christianity the variety of human sins is very wide20. 
They can be distinguished according to their objects, as we do for every 
human act, or according to the virtues they oppose, by excess or defect, or 
by the commandments they violate. But they can also be divided according 
to whether they are against God, neighbour, or themselves, they may be 
spiritual or carnal, or, again, of thought, word, deed and omission.  

At this point it is clear that sin takes on many nuances (personal, social, 
individual or collective). According to the doctrine, it would arise from 
unbelief and hardness of heart and manifest the worst of man in many 
different ways: pride, sensuality, fear, self-pity, selfishness, jealousy and 
greed. 

The sin would be revealer of the lack of reason, of truth, of conscience. 
It would hurt the nature of man and attack human solidarity21. In addition, 
the sin would have a strong and transitive ability, because it has an 
inherent capacity to proliferation: sin drags to sin and it tends to reproduce 

��������������������������������������������������������
19  The Christian series is full of references, considerations and close examination 

on the subjects. In practice, every human act is susceptible to sin, since original 
sin (which, in truth, rather than the original would be original). The foundation 
of the theology of sin is given by the Ten Commandments, from some passages 
in the Synoptic Gospels and the doctrinal elaborations of St. Paul and St. 
Augustine, as well as the Fathers of the Church, in a design that essentially sees 
sin as a away from God and the loss of the relationship of trust with the deity, 
much more serious if it knowingly wanted.  
In this broad category of sins are added, then the other, those who, with a rather 
dramatic, are defined sins that cry out to heaven (the blood of Abel, the sin of 
the Sodomites, the cry of the oppressed people in Egypt, the cry of the foreigner, 
the widow and the orphan, injustice to the wage earner). �

20  The Scripture provides several lists. St. Paul, in his Letter to the Galatians 
contrasts the works of the flesh with the fruit of the spirit: "... the works of the 
flesh are plain: fornication, impurity, licentiousness, idolatry, sorcery, enmity, 
strife, jealousy, dissensions, factions, envy, drunkenness, carousing, and things 
like that; about these things I warn you, as I warned you before: those who will 
not inherit the kingdom of God. "See. Galatians 5,19-21.  

21  Vices, in turn, can be classified according to the virtues they oppose, or to the 
capital sins, because they engender other sins. 
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itself and to strengthen, even if it could not eradicate the moral sense of the 
person22.  

Finally, the doctrine teaches that sin is not just a personal act, but it 
also implies a responsibility for the sins committed by others, by taking 
part, directly and voluntarily23. In this way, the individual sinner would 
become an accomplice of other sinners, making them among the reigning 
lust, violence and injustice.  

 

1.4 The ethics projection 

In our era, above all, it reveals the need for a moral projection that 
induces people to the reconsideration of values put into oblivion, or only 
dormant, which allows to deal with crisis situations, moral or religious, 

��������������������������������������������������������
22 Of course the Christian doctrine makes a distinction between venial and mortal 

sin. Venial sin would be committed without fully realizing its negative effects on 
others and the meaning of non-compliance with the rules of God. Instead the 
mortal one would have the full conscience and deliberate consent, that is, it 
would be wanted deliberately.  
Mortal sin would destroy charity in the heart of man because it would be a 
serious violation of the law of God, that is its ultimate end and its beatitude, by 
preferring an inferior good nature. For a sin to be mortal, three conditions must 
concur: "... it is a mortal sin ... if its object is grave matter and, moreover, if it is 
committed with full knowledge and deliberate consent."  
Mortal sin is an implicit possibility of human freedom, as love. Consequently it 
results in the loss of charity and the privation of the state of grace. If it is not 
redeemed by repentance and God's forgiveness, it causes exclusion from the 
kingdom of heaven and eternal damnation in Hell.  
But venial sin intervenes when you do not observe the moral law or disobey it 
seriously, without being fully aware.  
If the will of the sinner turns to one thing which has in itself a disorder, but that 
does not go against the love of God and neighbour, then these sins are venial, 
though they weak the charity, manifest a disordered affection for assets created 
and hinder the progress of the soul in the exercise of the virtues and in the 
practice of the moral good. This category of sins deserves the temporal 
punishment though allows charity to subsist, even though it offends and wounds 
it. 
Venial sin, that is deliberate and without repentance, leads instead to commit 
mortal sin. However, it does not break the covenant with God and it is humanly 
reparable.  

23  Or by ordering, advising, praising, or approving them, not disclosing or not 
hindering them when we are required to do so, or protecting those who commit 
evil. 
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political or economic, based on strong ethical grounds, they constitute a 
sort of shield against adversity.  

This is not only to defend but also to possess the moral force that on the 
one hand supports the person and the other gives rise to behaviours and 
transmission, by example, of certain canons of life.  
 

 
 

The sin of gluttony - The Seven Deadly Sins, by Bosch 
 

The ethical question is one of the main themes of the debate on the key 
issues of Western civilization. Not by chance the public can see a 
comforting, although uncertain and almost timid revival of interest in 
abstraction, to philosophical issues and to the fundamental questions of 
being, too long neglected.  
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Of course the differences of religious conception lead to different 
effects of human behaviour.  

The purposes of religious ethics are to ensure a good civil life, but 
above all, to promote the aspiration to a positive afterlife for the most 
deserving. There is, therefore, a transcendent purpose the person and the 
company itself. Man tends to save himself by his behaviour that is 
beneficial for others, but above all for his soul and for his hope of a 
heavenly reward.  

Instead secular ethics is not transcendent and the purpose is to ensure a 
proper civilized life in the community of men. It does not arise as a means 
to an ultimate prize, but as a rule involving compliance with certain values 
understood as necessary for human life and the society in which he lives.  

It is not possible to restore suddenly or impose moral values24. The 
question is whether the return of the spirit, so majority-abandoned, can 
help the human being to acquire an enhanced status.  

Maybe it cannot help as it would be necessary, but it may offer a less 
hazardous alternative to the mental health of the person.  

The fact is that morality, in the Latin sense of mores (social custom), 
has changed radically, becoming customary and acceptable behaviour that, 
at one time, would have been condemned. The traditional idea of public or 
private morality no longer reflects the general view that public opinion has 
these concepts, thought of as old-fashioned or boring, or such as to prevent 
to live according to the rules, if they are so, in today's society. But it is not 
enough to be à la page to be happy and, even less, to live well, especially 
when, inevitably, disenchantment happens to the illusions, because only 
few succeed, as it is natural, to impose themselves on others.  

The ethical question, intended primarily as a civil, personal and secular 
ethics, is imposed by necessity, partly due to the overall secularization of 
human society itself.  

The religious ethics is a subject that is up to the religious authorities. At 
other times, it was a value of global reach and included all the ecumenism 
of the Christian society of the time. Civil ethic, and above all secular, not 
only would have been inconceivable but, indeed, it would have been 
viewed with disapproval and suspicion because it was deemed an 
alternative, if not contradictory, with the religious.  

The decline of religious values in civil society and habituation to 
spiritual indifference have, instead, breached secular ethics that, in truth, 
��������������������������������������������������������
24  See De Monticelli, Roberta: The moral question, Routledge ed., Milan (2010). �
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does not even have the intention to antagonize the religious one, because it 
faces different issues, while in the same context of human spirituality.  

The cornerstone of secular morality is that there is a principle of 
unavailability and inviolability of the person also facing the same 
individual. He has a duty of responsibility to himself because, in turn, he is 
a participant of a more general duty of responsibility towards the human 
society.  

The question from whom and why these duties descend does not 
concern secular ethics. Between being and existence, that is the fact, or the 
void or the faint of possible answers, to be is primarily, because it 
determines the actions and reactions concretely perceptible.  

The need for a return to an ethic, interpreted in a secular way, comes 
from the fact that civil society lives in a feverish and unsatisfactory way, a 
decline that could also prove to be unstoppable.  

There are multiple internal and external tensions which Western system 
is subject to: from economic and financial crises to the productive ones, 
from globalization, which has created a whole series of perverse effects 
and, above all, a lively comparison with other traditions and other cultures, 
to a general disenchantment of man, more and more attentive to his 
particular rather than to the large social and political questions  and of 
thought, which he tends to consider extraneous to him and that, on the 
contrary, influence his life heavily.  

It should be added that the defence of Western values, for what they 
were, how they were transmitted to subsequent generations, for the 
meaning they have had in the evolution of the great political, economic 
and institutional systems, it is increasingly weak and almost considered as 
a sterile defence of some noble traditions, yes, but completely out-dated.  

But if there are not roots in the past, there cannot be even the head in 
the future, because we are all children of a past that we often deny  in the 
facts.  

The restoration of the values of the spirit leads not only to adapt the 
common intellect to advances in technology, but also to recover the 
dignity of being, not in competition with other cultures, but in a 
comparison (with themselves, with their own ethics and with that of the 
company to which it belongs) that can be positive only if we are among 
equal and, thus, to understand each other.  
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CHAPTER  II  

Sociological mutations 
 

2.1 The acceleration of growth  

The development of science, innovation and economic progress in 
general, favoured by many factors, has led to an acceleration of growth 
which has not kept pace with the rapid evolution of human thought. The 
development of knowledge, no matter how difficult and likely to require 
substantial, material and intellectual resources, proceeds in all scientific 
laboratories in the world in a kind of race to acquire not only new 
technologies but, more importantly, new patents, given their economic 
importance. Thus the research self-powers and exalts itself, trying to 
discover the great mysteries of the Universe.  

Instead the intellectual speculation proceeds much more slowly. It does 
not need a lot of resources and it produces no patents, but the evolution of 
human thought is important too, also for the same technological 
development, if we do not want to accentuate the crisis factors in our 
system of living.  

On the other hand, the growth of well being, despite the recurrent 
crises, to which it is subject, it was not the death of the intellect or of 
human thought. It is not at all. But a fragmented view and almost 
minimizing of the system man descended from the relative safety of the 
scientific achievements and the resulting benefits derived from this on 
economic and social project.  

All of this can be seen from certain doctrines or beliefs that go from a 
joyful and futuristic extreme, like the New Age, or natural (such as Wicca), 
up to a pessimistic conception of history and of human evolution (Sartrean 
existentialism or Fukuyama's end of history25), until the development of 
neo-paganism and philosophical elaboration completely fragmented (the 
so-called weak thought).  

In particular, this latest concept, introduced by some philosophers 
Italian post-modernists26 , is characterized by the denial of many 

��������������������������������������������������������
25  See Fukuyama, Francis: The End of History and the Last Man, Rizzoli ed., 

Milan (2003). 
26  They are Gianni Vattimo and Pier Aldo Rovatti. The term weak thought is 

opposed to that of strong thinking (such as Marxism or Christianity). �
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fundamental assumptions of classical philosophy and the Western 
philosophical tradition, dealing with the weakening of being (reality) or 
the subject (the person).  

The succession of these conceptions seems to be more an attempt to 
identify the trends of modern human thought than the start of a real debate, 
which aims to establish a philosophical and ethical idea about human 
condition in today's world, given that scientific and technological 
developments, combined with the development of applied information 
technology has made it much more fragile and almost alien to the man 
himself.  

It is widely accepted that the major political, ideological and 
philosophical systems are obsolete and that the era of certainty, or even the 
search for certainty, no longer has reason to be in the light of the 
continuous innovative experiences that led acceptance, often explicit, of a 
constant fragmentation of the truth or the nature or the essence of man.  

As much as in the past we have tried to arrive at a definition of the 
greatest systems, the more we became aware of the fact that any 
classification criterion answered - in fact unlikely - to an average rating, 
because from time to time affected by many variables which made certain 
only as statistical average.  

Therefore the system of human certainties is weakened beyond 
measure and, as in the expansion and contraction of the cosmic universe, it 
is very fluctuating27.  

The ideology, of whatever nature it may be, is no longer a fixed point 
of intellectual and spiritual reference. Paradoxically, the era of uncertainty 
contrasted the Enlightenment certainties of reason, due to the multiplicity 
of factors, their interdependencies, and by the increased volume of 
available knowledge. The transverseness of new scientific disciplines and 
the continuous observation of the increasing complexity of the 
mechanisms that govern the life of the universe and of human biology are 
substantiated in ancient certainty of knowing not to know.  

The natural curiosity of the human being continues to struggle with the 
unpredictability and substantial incomprehensibility of the mechanisms of 
life. This is reflected on the spirit of man, sometimes attentive but, more 
often, distracted by the knowledge that he could not understand.  

��������������������������������������������������������
27  See Galbraith, Kenneth Johnn: The age of uncertainty, Mondadori ed., Milan 

(1977). 



� 24 

2.2 The decline of great ideas. 

The result of this pulverization of ideas, which goes hand in hand with 
the increasingly accentuated solitude of man and the widespread 
fragmentation of civil society, certainly it does not facilitate an overall 
spiritual growth. Rather, it leads to a gradual withdrawal into oneself, a 
phenomenon that seems to be characteristic of today's society.  

The American model, characterized by a strong familiar and working 
nomadism and by the complexity and multitude of ethnic groups 
incorporated therein, it has greatly influenced the behaviour of western 
Europe28. Under the impulse and the example of the American way of life 
the world of Western Europe is more and more oriented to egocentrism, to 
familiar dispersion and to the ride to the imitation of new myths over the 
Atlantic including, prominently, that of success, money and power, in the 
broadest sense. The “consumo ergo sum” rule has become prevalent29.  

Undoubtedly the wellbeing and economic power of the North 
American exert a great attraction, although many of these myths are not 
accessible to or they are largely ephemeral to most people. Both findings 
are equally frustrating. The abandonment of the great European traditions 
in favour of the American myth is often succeeded by a vacuum in 
people's lives and disappointment at the lack of goals expected.  

Two seem to have been the causes endogenous to the European system 
of this disappointment. The first is certainly to be linked to the weakening 
of religious faith, especially in Western Europe, due in part to reduction of 
the importance of religion in daily life and, above all, to the increasingly 
obvious contrast between the formal rigor of the doctrine of the Church of 
Rome and its practical counterpart in the everyday life of the structure of 
the Church, its clergy and its believers.  

Religious faith has undergone all the setbacks of the two world wars, 
where priests, often of the same faith, exhorted and comforted on the 
rightness of their mission the soldiers who were fighting one against each 
other. 

Anti-Semitism, racial and political extermination and state atheism 
have not been theme of convinced anathemas, whether for reasons of 
��������������������������������������������������������
28  After the First World War, France and Europe inspired different ways of life to 

Americans. After the Second World War, the process of attraction and imitation 
has been totally reversed. 

29  See Bauman, Zygmund: Consumo, therefore I am, Laterza ed., Roma-Bari 
(2010). �
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political expediency and ignorance, more or less conscious of the 
enormous gravity of the personal tragedies that involved the practical 
application of these ideologies, with million deaths as a result.  
 

 
 

Trial of Galileo Galilei 
 

Posthumous justifications have found their place in history. This has 
occurred for distant events: Galileo's condemnation or denunciation of the 
excesses of the Inquisition, but they have not saved the innocent 
confidence that, in the past, the masses had placed in the ministers of God 
and religious faith.  

To argue that the Church is one thing and his ministers are another and 
that the former cannot be wrong, because it is illuminated by God, while 
the latter may have done it, it is just a pious lie, because faith and ideas 
survive to men but these are embodied by them.  

The conclusion is that Europe today is much more unchristianized than 
it seems. After all if everyone has retained a modicum of faith, has made a 
personal thing of it, often completely different from that officially 
professed. For this reason, the decline of religious faith is one of the not 
latter causes of the Western spiritual stall.  

The second endogenous cause was determined by the disastrous fall of 
the great political and social ideals of the nineteenth and twentieth 
centuries (socialism) and the nullification of the great secular ideologies of 
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government (fascism, national socialism, communism) that have animated 
the twentieth century in Europe.  

The rise of these great political ideologies (whose origins, however, 
date back to the mid-nineteenth century), not only has fuelled the hopes of 
the masses but it has also caused, in its time, a serious harm to religious 
beliefs, replacing, or believing it can replace faiths practiced.  

The new God, the totalitarian state, centralizing and dispenser of good 
and evil and absolute master of the lives of men, in all its forms, in the 
exercise of his power it proved to be, in essence, a brutal murderess who 
tried to support himself and his cronies with terror, while persecution, 
hunger and war exterminated millions of lives30.  

For almost an entire century, after two world wars31 and an exhausting 
Cold War, with millions of deaths and enormous destructions, there were 
necessary to break down these monsters arising from the hell of men who, 
perhaps in good faith, were convinced they could save the world from 
economic poverty, public disorder and from the alleged deceits of religion 
and international finance.  

The collapse of ideologies has left the world devoid of its most recent 
contrasts traditional, even though there are still totalitarian regimes in 
some parts of the planet, gasps of a dying monster.  

These large currents of religious and ideological thought have lost 
almost all of the large part of their ancient power of attraction.  
Then, what remains of the last century? It remains: the American myth, in 
all its manifestations, from the most trivial (the lights of Hollywood) to the 
more exciting ones (the conquest of space), from the most ephemeral (Las 
Vegas) to the more substantial ones (Wall Street)32.  

Another important endogenous cause of the decline is expressed by the 
growing disinterest of European man in public affairs, to be found in the 
degeneration of the democratic system, which has undermined confidence 
��������������������������������������������������������
30  See White, Matthew: The Black Book of humanity, Ponte alle Grazie - Salani 

ed., Milan (2011), p. 521 et seq.. 
31  The First World War has cost 16 million deaths, but the total losses caused by 

the conflict can be estimated at more than 37 million, counting more than 20 
million maimed and wounded, both military and civilian, a number that makes 
"great War "one of the bloodiest conflicts in human history. The Second World 
War has cost some 80 million lives, without considering the losses among the 
civilian population and the enormous destruction that followed them. 

32  See Galbraith, John Kennan: The Affluent Society, Bollati & Boringhieri ed., 
Turin (1972). 
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in the powers of the State and on the ability and sense of responsibility of 
the rulers of the public power.  
 

 
 

Opening of the Sicilian parliament in 1812 
 

The democratic system guarantees a certain level of freedom of 
expression of the human being33 but, like all systems, it met interpretations 
and degenerations that, even if democracy is the best of all possible 
models, certainly it is not the best ever.  

The sound principles of the system of alternation between majority and 
opposition, in fact, reversed the terms of the question, according to the 
electoral law applied, giving a disproportionate reference value to the 
difference between majority and minority, which often turned out to be 
just blackmail.  

If a majority system settles, with the minimum threshold, the minority 
subsides, and they are forced to ally in unlikely and inefficient coalitions. 
If a proportional system is applied (certainly the most libertarian), the 
political representation fragments and the way opens to the agreements, 
that are typically fragile, subject to mutual influences. Since the 
acquisition of as many votes as possible allows access to power, the 
political objective becomes that of curry favour with voters and to govern 
in order to gain more support, not to achieve the good of the community as 
a whole.  

��������������������������������������������������������
33  See Gutgeld, Yoram: More equal, richer, Rizzoli ed., Milan (2013). �
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This has led to the decline of public function and responsibility of the 
rulers, or at least of the representatives of the popular will and, 
consequently, to the dissatisfaction of the masses to the vicissitudes of 
politics.  

The marked general indifference to issues that should, however, be of 
common interest, finds its downside when, in times of crisis, the nodes 
come home to roost and they all feel directly involved and affected. In 
these cases the rulers tend to avoid unpopularity, while the governed 
invoke a change or authoritarian governments.  

Apart from these developments, the fact is that the bad interpretations 
and applications of the democratic principle stake the public interests, that 
res publica, which is, above all, res communis.  

Virtually, this goal is no longer pursued, with significant negative 
effects both on the consensus and the administration of public affairs. This 
creates a collective unease and a deep malaise in the citizens who no 
longer see in the State a friend authority nor a guarantor of their interests, 
but an abstract entity, if not absolutely hostile. 

 

2.3 The structural concauses  

Then, many others are the social causes of the decline of Western 
Europe, as determined by progress itself and the subsequent evolution of 
morals. The fact is that, in the last thirty years, the European civil society 
has changed radically in its structures, inclinations and their way of life.  

The heart of the problem is the transition from a traditional agricultural 
society or old-style industrial (type of nineteenth-century petit-bourgeois), 
firmly rooted in Europe, to an industrialized society which is rapidly 
turning into a society of services, adopting the most sophisticated 
technologies in order to survive in a competition more and more closely at 
the planetary level (globalization)34.  

The increasing wellbeing (a term that is not always the correct 
translation of welfare), has profoundly transformed consumption, it has 
made available huge resources, products and services once unimaginable, 
making the market as the God of the twenty-first century.  

Everything is market, everyone is on the market, and the cult of the 
alleged rules of the market, in fact, has turned the triumph of the stronger, 
the better equipped and more fortunate. The quality of a person is 
measured by his social success and his bank account, supposing, 
��������������������������������������������������������
34  See Bauman, Zygmund, Inside globalization, Laterza ed., Roma-Bari (2001).  
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incorrectly, that this also means intelligence, culture and ability. But it is 
not so35.  
 

 
 

The social pyramid in the capitalist system 
 

From a formally democratic and egalitarian society we have moved to a 
society characterized by the aspiration to power and money. In practice, to 
an oligarchic society, founded on economic or political success, often in 
defiance of the community.  

It happens to think of a kind of technological Middle-Ages, not 
supported by spiritual aspirations, completely absent in this desperate 
search for the prevail, in which only a ruling class, not only political, very 
narrow (groups of power or pressure) decides and directs the destinies of 
��������������������������������������������������������
35  See Guiducci, Roberto: The society gone mad, Rizzoli ed., Milan (1980), with 

particular reference to Chapters 4: The Terrifying of everyday life (p. 33 et seq.), 
8: Perversion and agony of the mass media (pag. 67 et seq.), and 21: and Yet It 
Moves (p. 167 et seq.).  
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millions of human beings, united by their political failure to change the 
state of things (the modern serfs).  

All this contrasts with the inevitable loneliness of man, grizzled in the 
daily grind of work or factory, the football game and the TV, dreaming of 
ten days of vacation on the beach or in the mountains, trooped with other 
people of the same sociological seeds, a man is no longer identifiable if 
not as one of millions of monads immersed in an amorphous mass.  

This solitude of the person compared to the company to which he 
belongs cannot be reflected on the loneliness of the spirit. What ideal 
should a man hold on to? What teachings? We read less and less, we talk 
less and, at most, about trivial or closely daily topics. The spirit is out and 
the traditional values have disappeared or they are dormant, at best.  

Some traditional concepts, which still exist, sometimes, in ordinary 
language, are interpreted with altered or mystified contents than they 
expressed in origin. There would be nothing strange in this evolution if 
this distortion were not in the pejorative sense, often derogatory, if not 
downright derisive.  

Religion, quality, love, friendship, loyalty, honour, death, honesty, 
moral rigor, respect for others, modesty, obedience, what is the meaning of 
life, the prospect of the afterlife, and still others could be added, are 
themes become obsolete or, sometimes, just remembered so admonitory 
but, however, are no longer part of ordinary language, especially among 
the younger generations and, even less, of the common intellectual 
reflection.  

Just an example of all: friendship. This is not a natural value, but one of 
the evolutionary development of the human spirit, starting from the ancient 
adage homo homini lupus until the writing of famous texts that emphasize 
this value such as for example, Laelius de Amicitia, by Cicero36, or the 
essay of the Jesuit missionary Matteo Ricci (1552-1610), About 

��������������������������������������������������������
36  Think of the Laelius de amicitia, by Cicero, a philosophical dialogue, written 

around 44 BC and dedicated to Pomponius Atticus, in which friendship is 
exalted, taking the Greek ideal of philanthropy, as a interested bond between 
men having the same intellectual interests (politicians). Cicero's text goes in 
search of the ethical foundations of Roman society of the time in the relationship 
that binds the will of friends, putting values such as virtus and probitas on its 
base, beyond the narrow circle of nobilitas. 
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Friendship, which opened the doors to Chinese intellectuality in this 
extraordinary messenger of Christianity37.  

More recently, from Goethe to Alberoni, this concept has been taken up 
and developed in many different sizes. However, in today's society, it is a 
value that is strongly attenuated because of the objective solitude in which 
the common man is, surrounded by a technology that he uses, but he does 
not understand, and a general reaction of feelings in a selfish and 
utilitarian key. 

 

 
 

Goethe 
 

The same term friend has devalued over time: they are all friends, just 
enough to know or that they attend the same environment, maybe the same 
supermarket, friends are those who are recommended by someone or when 
you go to someone to advise him, those who participate a trip and who 
votes you is your friend, who shares your ideas is your friend, they are 
friends who you have requested friendship on Facebook or Twitter. There 
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37  The genius of the work was in the choice of the theme and the way this was 

structured. In the world of Chinese Confucianism friendship was considered one 
of the five fundamental duties "under the sky" and the theme of friendship 
occupied a prominent place in Chinese culture, being one of the social bonds on 
which depended the functioning of society and the state. �
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are those who boast, in this way, to have over a thousand friends. But 
which friends are?  

Often, the term takes on a slightly ironic intonation, friend is the 
partner of a romantic relationship, often casual or ephemeral, a term which 
becomes my partner in a consolidate couple, that is the most usual and 
now accepted term. There is still, in a sense more strictly sociological, 
friend of the heart, usually the time of the school or university. Friendships 
that often remain for a lifetime because, finished his studies, he does not 
make more.  

The race for success, understood as the thrust of the human being to 
establish himself on the difficulties of life, is no longer a trend but a 
widespread necessity, which contribute only exterior elements such as 
aesthetics, the arrogance, the fluke, the competition to win, no matter what 
is the cost, and so on.  

This does not want to be a criticism. If the abandonment of certain 
themes could better facilitate the success or the realization of one's life, it 
would be welcome, providing another way, perhaps the most direct and 
most practical, in order to achieve those economic, social and spiritual 
targets that are inherent in man.  

Paradoxically, the uncontrolled egotism, hand in hand coupled with the 
loss of their identity, and the inevitable defeat of their worldly ambitions, 
involve the inevitable growth of the loneliness and the resulting social 
isolation. This is reflected in disillusion, scepticism and then it ends in the 
waiting rooms of psychologists or in obscure maze of alcohol or drugs.  

On the one hand, we are lonely because we do not speak with anyone, 
on the other hand there is a hectic process of aggregation in search of a 
common identity, represented generally by miserable elements: the team, 
the dress or fashion accessory, the place most in vogue, where we drown 
ourselves in a context such as anonymous as crowded.  

The reference models, in this exalted by the media, are pretentious, 
coarse, and vulgar. They exhibit their success as short-lived peacocks.  

Love is reduced to a mere and precocious sexual exercise, often only 
interpreted as a form of educational learning for both partners, especially 
if they are very young. Alcohol and drugs, not only among the younger 
generations, complete a picture of individual solitude and collective 
stunned. Where is happiness?  
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CHAPTER III 
Searching for secular ethics. 

 
3.1 The ethics training  

When we talk about training we do not refer to literacy or education or 
information. Everything is simply the premise of it. Training is the tool 
with which you start a synergistic process between information and 
culture, guiding it towards a specific object.  

The knowledge of one’s role in society is essential information for the 
person, which often changes into an essentially passive situation, in the 
sense of a simple acceptance of rules and behaviours within the existing 
structure of social aggregation.  

The real question is about the consequent behaviour, because they 
are subjective, while the information is objective, planned in detail and 
probably it is made clear in all its aspects. 
 

 

The information 
 

But the resulting informed training is also passive and sterile if it 
limits itself to formal obsequiousness of good living rules. It becomes a 
boring and repetitive ritual: we do so because we have to do so and not in 
any other way. To change the ritual is difficult and complex. The madness 
is to apply a rigid ritual to a society strongly in evolution (this explains, for 
example, the current fall of interest towards the associative, voluntaristic 
or solidarity systems).  
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Instead the training must be at the same time: active, permanent, 
transitive and evolutive.  

An active training does not allow us to stay on top of the mountain, 
without looking around, but we pay to have received it. It must be, should 
be, a living thing, a living reality, which transforms the same personality 
of the observer. It means to vary and enrich one’s experience of people and 
events, to develop one’s imagination, to make fertile the land where the 
formative seed was sown.  

Training must be permanent (it would be better to say immanent). In 
the course of his life the human being is faced with changes. The world 
around him changes and he changes too. We cannot think that training is 
like the cork of a bottle of bubbly. Once extracted it is over. The human 
being needs himself and the others for a change. Training cannot be una 
tantum, but it must accompany the development of its being and enable 
him to react to the events he meets on his journey.  

Into the current habit, it is assumed that when a human being is formed, 
he is so forever. We fall in mistake if we pretend to understand the date in 
which a teacher or a student has finished to study only from their way of 
speaking. 

Transitive training is the one that allows you to communicate to others 
the benefits or values of acquired learning.  

The function of those who know is not to know for oneself, but to 
transmit knowledge. For this reason culture is not an end in itself but it is a 
vehicle for the spreading to others: a lighthouse that sprays light in the 
darkness of knowledge and often also of conscience.  

The process of cultural education is priceless, because there is no price 
to acquire knowledge, and because the culture is not a commodity that you 
can sell or buy on the market. Its value would be too high: it can be only 
transmitted.  

It is debatable whether culture can only be an end in itself. The learned 
person is not such if this feature is not recognized to him. And why is that, 
it need to be transmitted. The moral obligation of transitivity derives from 
here.  

Finally the training must be evolutive. The evolution may be external, 
in the case that subsequent formation processes cumulate during the time. 
But this is the less interesting case and, in general, it is the more unlikely. 
In reality, the evolution must be inner.  
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The training should create a mechanism of self-production and self-
improvement of one’s own intellectual specificities. The training evolution 
does not depend on any external training processes, but only from refining 
their skills and their perceptions.  

If there are not these features, the training is almost useless, except for 
those that are paid or that lend themselves to it.  
 

 
 

The family 
 

In this context, however, the underlying issue is whether people are 
"trained" for the world that surrounds them, in the small fragment of the 
social mirror that concerns them. We are living through a period of 
profound changes that have revolutionized, in less than fifty years, 
thousands of years of customs and traditions both social and religious. 
Certainly it is a transition period, but this would not be a novelty. All 
periods are of the transition, in a more or less important measure. The fact 
is that the very core of Western society is based on the age-old presence 
and backbone of the Christian family and it is crumbling dangerously.  

This is not to cry over the world that dies or to fear the world that 
comes in; emotions are personal and subjective, and they leave things as 
they were. However the question is to understand, to the extent that 
possible, in what direction we are going.  
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Human beings of this era are the sons and daughters of those women 
who, for millennia, have been looked at and considered only with the eyes 
of men, the only holders of social power. The triumphant feminism has not 
closed the eyes of men, but it opened those of women, not so much on 
men, but on the iniquity of their ancient status of women, with a 
widespread sense of revenge38. 

Today the power, in a media company, is originated from the modern 
trinity of society americanizing: the money, visibility, and success. 
Everyone, both men and women, take part to this power in the most 
diverse manners; there is a fragmented and divided power. The society is 
no longer governed by a complex system regulated by families.  

The unity of the family, once a pillar of the social structure, it is highly 
disrupted. All have become wandering monads in a world characterized by 
swarms of other political or religious or sectarian monads, each of them 
trying to get to that ephemeral power from which we expect a gratifying 
reward or, at least, comforting the efforts.  

The women's revolution has put in competition the world of women 
with the world of men, with divergent effects, depending on the situation.  

In the case of men, who have always lived in competition with each 
other, a good portion of them, overwhelmed by the new family situations, 
economic and social consequences of women's liberation, it is 
unmasculinized, accepting passively, but not happily, the eruption of 
presence of women in economic and social life and in the family. This has 
developed a depressive process whereby the aggressiveness of the weaker 
sex is a winner and the behaviour of the male is deeply changed. He is no 
longer the master father, he is no longer the one who brings the money 
home, and he is not the essential point of reference for a woman.  
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38 We might recall the feminist theology of Mary Daly, who tried to expose the 

androcentrism and phallocracy of sacred texts: the three persons of the Trinity 
are all male; according to Genesis (II, 18), the woman was created for man; the 
Decalogue (Exodus XX, 17) places the woman in the man's possessions, along 
with servants and domestic animals; the Hebrew word for "husband" (ba 'al) 
means "master"; the Jew's prayer reads: "Thank you, sir, for not making me a 
woman"; Paul declares that man is the woman as God is man (First Letter to the 
Corinthians, XI, 3); for the Fathers of the Church, the woman exists only for 
procreation (opus generationis ordinate); modern Popes adhere to the traditional 
image of woman as wife and mother. See. Odifreddi, Piergiorgio: The Gospel 
according to science, Einaudi.ed, Turin (1999), p. 131. �
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By contrast, in the context of women has occurred, on the one hand, a 
strong push to fill the roles previously exercised by man, while the other, 
often for reasons of age, this rampant trend is criticized by other women as 
no suitable to the femininity and the traditional vision of the angel of the 
hearth.  
 

 
 

Poster extolling the struggle for the freedom of women 
 

Basically, the man is forced to give positions in social competition and 
the woman takes his place.  

But the woman has an ancestral, biological and primary function that 
cannot be confused with that of man. In the current situation, 
sociologically, the woman is winning, but at a price much higher than 
man. Typically she has two jobs, at home and outside the home. Listlessly 
the man adapts himself to exercise domestic function. Often the woman 
earns more than the man, or at least her remuneration is indispensable for 
leading a life as a couple sufficient to the need of the family. The man is 
no longer the bearer of economic stability.  

If these costs are too high, the woman gives up a family for career or 
she gives up a career with the frustrations that arise.  

Then, she is sexually released from social judgment, from the risk of 
unwanted motherhood or indissoluble marriage; she advances her right to 
orgasm and sentimental freedom, modelling herself on the example of 
men. The alternative is the loneliness of the single.  

There is, therefore, an imbalance of situations that cannot fail to find a 
different setting in the future. And here is the question of the formation of 
person in the society of the future.  
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This is a time of transition as all those that have gone before us, but 
with one key difference: the runner on foot is overtaken by those who ride 
a bike, who rides a bicycle is easily surpassed by those who go by car, but 
then there is the one who takes off, and at that point there is no more 
competition. Someone flies and the others remain on the ground. The 
social change that is emerging is so strong and so expansive and explosive 
that nothing will be as before, in the old traditional social patterns. Those 
who do not adapt will remain on the ground.  

We must wonder how will be the society of the future, with the spread 
at all levels of Internet, with telework, with new professions, new energy 
challenges, with the problems of environment and climate, with the 
institutional inability to manage their own offspring, with the cancellation 
of the distances and the shortening of personal time, despite the increased 
longevity of the population.  

How much people are prepared for this? How humans think of facing 
up these challenges that come to us from a future much closer than we 
think39?  

The institutions do not think about the future. The policy does not want 
thoughts, but it is only suitable for new elections. The support or 
development structures, which should be operating, are not suitable or 
exceeded by the demands of a new age, nor anyone bother to create new 
ones.  

The same Universities, which annually churn out graduates 
unemployed, are out of time, because they provide for the sterile and 
sectorial teaching, in a world in which the synergy and interaction between 
different disciplines are almost universal requirement now. All the more 
so, families, men and women, young and old, are out of future time in 
which they should be located and live the present with inadequate tools.  

In rapid evolution of the times, we are all capable of advocating 
inadequacies or disasters. It is much more difficult to imagine effective 
and competitive solutions.  
Women who come from thousands of years of compression have shown 
and demonstrate an extraordinary social vitality. They have centuries of 
silence behind to talk, and centuries of absence in order to participate. The 
fundamental issue is that the challenge of the future does not resolve in the 
conflict with the corroded power of the male but, rather, through a 
common understanding in facing up this challenge.  
��������������������������������������������������������
39  See Friedman, Thomas L.: The roots of the future, Mondadori ed., Milan (2000). �
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There should be a mutual arrangement between the sexes, according to 
the diversity and biological expertise. In this, training becomes a dominant 
and essential factor, if only to understand and deal with evolution not 
passively.  

In the current western society, the main emerging fields of application, 
in respect of which the secular ethics can play an important and effective 
role, they can be traced back to the relationship with oneself (the ethics of 
memory), with science (the ethics of integration), with the public function 
(the ethic of responsibility) and, finally, with the others (the ethics of 
identity).  

 

3.2 The ethics of memory.  

The restoration of a secular ethics is based on the formation of man, as 
the largest maker of wellbeing and the fortunes in the planet.  

Training is not an easy task, especially if it is not limited to 
professional training, but rather it tends to predispose an intellectual 
anchor to the past in terms of a present that is so profoundly different, in 
all its many problems and its prospects, not only technological.  

On the one hand we need to rediscover and make others rediscover the 
roots of the past from which today's society emerged, and secondly, it is 
necessary to transform the old values in the modern sense, new and more 
functional to the needs of man today.  

To recover the past, to relive events and remote emotions today can not 
only be a teaching, often painful, but it is the connective tissue that forms 
the basis of moral and cultural conceptions of being and of human 
communities. The ethics of memory forces us to remember events both 
happy and unpleasant, to make judgments, to understand the past that, 
willy-nilly, is almost genetically part of us.  

A shared memory can establish or strengthen the sense of identity of a 
community. The ethics of memory deals with remembrance, oblivion and 
forgiveness. Even here, the constant acknowledgment of a not only 
genetics memory is not the "passive" consideration of a reality now 
overwhelmed by the time and that does not belong to us anymore. The 
filter of personality takes over the most important features and makes them 
its own.  

Past values were stubbornly imposed and commonly heard by the 
power wielded by the Church and the Empire. The Neo-Platonic thought 
opened up new speculative horizons to philosophers of Humanism and 
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Renaissance, who were saddened by the religious or mystical experiences 
of Augustine or Thomas that were addressed to noble, ideals and 
otherworldly aspirations.  

 

 
 

The fall of Constantinople 
 

The Cultural Revolution took its cue from the fall of Constantinople by 
the Turks and the subsequent immigration of writers and Byzantine 
thinkers to the West, especially to Italy. The same revolution overthrew 
cultural patterns no longer adapted to the changes that have occurred in the 
political and religious context of the West Europe.  

The fortuitous discovery of the De Rerum Natura of Lucretius, by 
Poggio Bracciolini40, Lorenzo Valla's philological criticism of the false 
Donation of Constantine, the end of the millennial Empire of Byzantium 
and the discovery of the New World, marked important moments of a 
revolution that, in many respects, influenced European culture definitely.  
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40  See Greenblatt, Stephen: The manuscript, Rizzoli ed., Milan (2012), a beautiful 

essay on the work of research by Poggio Bracciolini and the importance of the 
De rerum natura of Lucretius. �
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A medieval construction site 
 

The Middle Ages was the cause of a progressive change in the 
intellectual society of that time, with the preservation and transcription of 
old documents and the transmission of their knowledge, with the gradual 
liberation of man from ignorance and poverty and with the start of a  great 
cultural revival, after the long night of the barbarian invasions41 and the 
ecclesiastical predominance.  
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41  The transition to the second millennium marks a slow revival of the European 

social political system. The barbarian invasions were arrested, new realms and 
new principalities were consolidated, the Church has reached a great power and 
its magisterium goes from Greenland to the East Byzantine Empire, although 
disputes and separation of Photius. The economy recovers too, thanks to the 
system of vassalage and monastic incardination. The forests, which with land 
abandonment have covered Europe, return to be rejected by farmers of the 
monasteries and by peasants that have to feed a growing number of people. The 
advent of Gothic, then, with its huge demand for timber and other materials, 
determines a market with costs and increasing profits that lead to new business 
activities. The economic cycle tends to expand and, likewise, and the rate of 
aging populations increases and, in turn, calls for new commodities and so on.  
Certainly we cannot speak of a wave of wellbeing, because the plague shakes 
the system violently, but businesses start again and the coinage is proof concrete 
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In this sense, the Middle Ages was the matrix of modern thought, the 
disordered forge in which concepts such as freedom, honour, love, true to 
given word found the way on which to welcome the classical thought, the 
Greco-Byzantine thought and Arabic science.  

The world, came from the Middle Ages of monasteries and castles, 
found a bond that had been interrupted for centuries, especially with the 
ancient Greek-Roman classical culture, transforming it into a valuable 
acquisition of Aristotelian and Plotinus thought. So the modern era was 
really beginning.  

In fact, the entire Western world has its cultural and Christian roots in 
the Middle Ages. The Enlightenment, then, has freed human thought, it 
has made possible the setting of despotism, it has transformed a society of 
subjects in a partnership and it started the processes of democratization, 
variously understood, that delivered the modern world.  

Now, the ethics of memory has to mark the modern man of him. This is 
not a return to values or principles of the Middle Ages, which would be 
inapplicable in large part. Rather, it is to become aware of their existence 
and function that exercised over time, for many centuries, to constitute a 
part significant of cultural background of Western civilization.  

Over the centuries, this link with the past has been greatly eased. The 
evolution of society has been much more technological than spiritual, with 
an impressive development and ever accelerating of new tools at the 
service of man and his ambitions, while, conversely, religion awareness on 
consciences has fallen.  

The technological innovation has long preceded the adaptation of the 
spirit, reduced to follow the events but not to determine them or anticipate 
them. For this reason, in the race for money, power, visibility, modern man 
has lost the sense of his own values and traditions.  

In Western society fleeting myths are moving very fast, and they are 
devoured by the evolution fever and the scientific progress’ one. The new 
frontiers of science highlight how limited and finite are those of the human 
����������������������������������������������������������������������������������������������������������������������������������������������������������������������������������������

of it. The improved weather conditions after the small ice age allows transport, 
trade and travellers, often focused on the roads of faith: the pilgrims who 
brought so much part of civilization with the cult of relics.  
The new world that opens after the Year One thousand is not perceived as a 
world of hope and happiness. The time is always of iron, as the armour of the 
Knights, but the epics start, the Chansons de geste, the Chanson de Roland. Epic 
tales of the past flourish and transmute blood and tragic episodes, such as the 
defeat of Roncesvalles, in ballads, poems, poems, softening memory. �
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species. The protagonist man is, at the same time, more and more victim of 
the ghosts that he has evoked.  

The reform of man is not possible and, in any case, it is not the 
responsibility of someone or of short time. However, it can start a process 
of qualification and training of the man of the third millennium, or at least 
of his ruling class that is the engine of the future company.  

It is not enough, then, to retrieve the values of the past; it is necessary 
to transform them into active and effective principles to be transmitted in a 
credible way, so that everyone can make them their own and inspire to 
them. 

For these reasons, but not only for them, we must restore the sense of 
origins; we must assert the values that have been the basis of the 
emergence and consolidation of our Western civilization. The ethics of 
memory should revisit the old values, which are an immense spiritual 
patrimony, in a modern way and with a new and competitive spirit, 
reinterpreting them as spiritual guidelines of constant inspiration for 
everyone.  

In accordance with the ethics of memory traditional values should be 
adjusted in today's values. They are more important because, in the 
Christian West, they represent a strong anchor compared to the widespread 
feeling of a drowsiness of consciences42. The great changes that have 
occurred over time have improved the physical life of man largely, but 
they have appeased the spirit or they have not considered it.  

For this reason it is required an awareness of the past, the ethics of 
memory to manage the future of human society, taking into account the 
evolutionary reality in which we live.  

 

3.3 - The ethics of integration  

Regarding the science, it is known that the dialogue between faith and 
research has always been very difficult, starting from primary comparison 
on the creation of the Universe. This is not the case of repeat known 
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42   To paraphrase Karl Popper, one might also add: "... that there is only one access 

road to science or philosophy: to meet a problem, to see its beauty and fall in 
love with it; to marry and to live happily with it, till death do not part you, 
unless you encounter another and even more fascinating problem or unless you 
get a solution. But even if you manage to find a solution, you may discover the 
existence of a whole family of enchanting, though perhaps difficult, problem’s 
children, for whose welfare you may work with a purpose, to the end of your 
days". �
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themes and opposite reasons. It is a comparison that has never ended and 
that reopens centuries-old unresolved conflicts with each new discovery or 
scientific intuition.  

The secular ethics tends to deal with the problems raised by science in 
a much less conflictual way, assuming that everything that is not provable 
and repeatable with laboratory instruments belongs to another realm of the 
spirit (the irrationality) so much legitimate, which has an ancient history, 
its rules and its own precognition.  

What, however, is demonstrable, repeatable, is a certain and definable 
phenomenon, even within relatively wide limits, from which it is possible 
to draw some practical consequences.  

That being stated, it is clear that the earth and the universe, the 
vegetable and animal world, geophysics of the planet, the space of the 
mind are the structural elements in which and with whom the life of man 
goes on.  

How can a human being do not try to understand the environment in 
which he lives, to study the mechanisms, to try to understand the evolution 
of which he is a part? To know the system in which we live allows us to 
prefigure the risks, to compensate the defects, to make synchronous the 
life of man with everything surrounds him. As the animal does not bite the 
hand that feeds him or not dirty his own nest, so man, integrating in the 
best way with the external environment, cannot and should not be moved 
by destructive or polluting intent that may jeopardize his natural habitat. 
Indeed, he must do everything to preserve it.  

Before the mystery of the Universe and its creation, man has tried to 
understand the very reasons for his existence in one way or another for 
thousand of years43.  

With the gradual acquisition of advances in scientific fact (which we 
cannot accept in all its implications), the primary function of science was 
not so much to satisfy the natural curiosity of man, but to develop the 
knowledge to better integrate the existence in the universal context, 
allowing him to draw lessons and awareness able to improve his life.  

The individual human being, in the community of other human beings, 
is an infinitesimal fragment, but he is still part of the whole. What happens 
to him is reflected on the whole humanity, for better or for worse.  

The primary objective of the ethics of the integration is to understand, 
through science, the structure and workings of nature. Hence it arises the 
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43  See Barrow, John D .: The book of universes, Mondadori ed., Milan (2012). �
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ethical principle of the search for an incessant integration of the individual 
in relation to the nature that surrounds him.  
 

 
 

The integration of man and nature 
 

The man has got a rational nature and a reason, which transcends his 
physicalness. In this way, he tries to understand, with the tools of science, 
the world in which he lives, launching a sort of dialogue between science 
and nature, from which the innovation flows. This is not only to 
understand but, discovering the mechanisms of nature, to have also the 
possibility to intervene to correct, improve, or eliminate, if possible, the 
problems, even existential, that beset humanity (for example, in the field 
of prevention against disasters, technological innovation and health).  

Is there an ethical limit to the research? This is one of the key points of 
a long-standing problem. Simplifying, two observations occur:  

• by nature man is led to investigate and to question the why of things, 
and this is an unstoppable process. For this science must be free, as 
human thought. To compress or to limit it to one side does not mean 
that it cannot develop elsewhere and, perhaps, without controls;  

• there is no limit to the research if not to the point where this can be 
turned against the man and his life, putting into question the 
principles of inviolability of unavailability and that are at the 
foundation of human ethics and common good. 

Sure, there are crimes, wars, and the tools of mass destruction. But this 
is, in fact, evil. It is an  unethical behaviour. A knife is not lethal if not to 
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the extent that the hand of man directs it against a person rather than on 
bread. The ethics of integration activates the responsibility of human being 
towards natural world that surrounds him and allowing him to live.  
 

 
 

Anatomy Lesson 
 

3.4 The ethics of responsibility  

Generally, in a social structure regulated by a system of laws, decided 
by a staff of elected people for this purpose, by an electoral staff composed 
of all citizens, the civil service is the greatest expression of that 
relationship of representation that focuses in the democratic process. 
However, this process meets certain limitations in its natural applicative 
degeneration and in the permanence of the spirit of self-exaltation or of 
over-whelming that drives human being to reach the power and to remain 
there indefinitely.  

The reasons for the electoral mandate, for which there is an election 
system more or less perfect, can be traced back to the Enlightenment idea 
of Rousseau about the social contract: the men agree to designate one of 
them to guide them and to represent them. This involves a commitment of 
the designated (or the elected) towards those who have given him this 
mandate and, conversely, the commitment of these to follow him and to 
respect his decisions.  

Obviously, this reciprocal and "contractual" relationship does not apply 
if the elected person governs on his behalf or in his interest and not on 
behalf or interest of the community by whom he was elected (even of who 
has not elected him), to which he should provide. 
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Obviously, the question is not so simple: political movements (parties) 
are formed, alliances between interest groups are created, the powers of 
the state which, in theory, should balance each other, become imbalanced 
and, in the end, who wins the electoral game rules predominantly in favour 
of his own interests (even ideal) and of his men. At this point the social 
fabric crumbles because power is not exercised for everyone anymore. 
Thus the public function is lacking.  
 

 
 

Meeting of the General States 
 

When this happens, and the phenomenon is cyclical, the State becomes 
ungovernable and it vegetates in the inactivity. The system suffers from a 
lack of replacement. The voters in general no longer feel represented and 
do not see, in the state and in the rulers of the public matter, the protector 
and the guarantor or the interpreter of his own needs, but they see an 
abstract entity, often inefficient, expensive to the taxpayer and, sometimes, 
even hostile to him.  

With this situation, the ordinary citizen reacts first with indifference, 
then with irritation and eventually he turns on. The French Revolution is a 
classic example of how the bourgeoisie (the so-called third state), taxed 
and discriminated in relation to the clergy and the nobility, was forced to 
take the situation in hand and to seek justice.  

Without going to the rigours of Hegelian idealism and the extremes of 
the ethical state, it is common sense that the state is, however, the central 
reference point of a nation. When the state, really, no longer exists, or it is 
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decaying or it is not capable of ensuring justice, work and social security, 
it neglects the ethical reasons for its existence and the original social 
contract is broken.  

The State, in fact, is not a legal abstraction because in reality, it is the 
result of the men who work there, who make its laws and who direct it 
politically.  

The ethics of public service should inspire men chosen by the voter. It 
is the political and moral responsibility of the received mandate. When the 
politician exercises his mandate in accordance with his own interests or 
those of his reference group, he fails in his function as a public man, and 
therefore, in his liability.  

The administration of a modern state is an extremely complex thing. It 
is not just a large company or a large church or a large association. It is the 
common expression of millions of people in which they recognize and by 
which they are led, managed and protected. The breaking of the social 
contract is a harbinger vulnus of dire consequences, sometimes bloody for 
everyone.  

This trauma depends not only on the inability or the greed of politicians 
who have failed in their mandate, but also on the lack of their moral sense, 
because they have betrayed the trust placed in them.  

The principle of voter confidence and respect of their will is based on 
public ethics. The violation of these principles, in addition to generate tax 
evasion, corruption and violence, it alienates citizens from politics but, 
above all, by the state, fomenting anarchy, secession and ultimately 
revolution.  

 

3.5 The ethics of identity  

The necessary starting point is the fact that there is a common human 
identity, lit up by a common element to all races and all ethnicities: the 
reason.  

This consideration does not mean that we are all foolishly equal but 
that, despite the diversity, the single basic common element that sets us in 
comparison with all other species is a principle of rationality, even 
elementary. We are all immersed in a mysterious, transient and universal 
context of what we know little, and that has frightened because of its 
complexity and its immeasurable greatness for thousands of years.  

The synergistic acquisition of new realities and possible developments 
follows from our ability to understand and convey. Miserable reasons for 
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contending fall, the same that have produced millions of unnecessary 
deaths over the centuries. 

The implicit acceptance of the diversity of others, in the substantial 
identity of the human being, is the development of a knowledge that 
becomes synergistic and collective and that, transforming and sublimating, 
goes to make up a new connective tissue, even moral, ethical as well, of 
being improving. The establishment of a permanent dialogue with the 
others turns into the consciousness and in full awareness of the complexity 
of human relationships and the world of man.  
 

 
 

The French Revolution of 1789 
 

The loneliness of being reduces in recognizing oneself in others. The 
existential plight fades in the context of collective plight of the existence 
of a multitude of thinking beings, a corpus genetically unique and, at least 
so far, dramatically alone in the known universe, with a collective 
responsibility to preserve and improve the planet that is available to him 
and in which he lives, and his extraordinary species.  

The ethics of identity explains that the principle of solidarity derives 
from the man because the man's responsibility implies duties to others and 
vice versa. If man were a monad, detached from the living context of the 
planet, he will have no liability. But he would have even neither science 
nor the search of himself.  
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The principle of identity should not be understood only in the sense of 
solidarity interested in performing an act of charity to discharge his 
conscience, but it has a much broader scope. The ethics of identity allows 
a not competitive comparison, but a comparative one compared to systems 
and different answers to common problems: poverty, hunger, thirst, evil in 
its many forms, both human and natural.  
 

 
 

The existential crisis, by Dave Culter 
 

By its nature, the mind has no limits. It can travel in unknown worlds, 
go back in time and give off myths and fantasies, and remember, maybe 
correct unpleasant memories, invent or create entirely new situations. 
Today, the virtual network becomes the natural basin, just as unlimited, in 
which the mind can consolidate and transmit its experience. It comes with 
one click from the personal virtuality to collective virtuality.  

Among the many negative factors of the process of globalization, one 
of those positives is that the interdependence between countries, despite 
the difference of situation existing between them, it is more and more 
present (the flutter of a butterfly in Texas may cause an earthquake in 
Mauritania). In this, the development of communications technology has 
not only made great strides in technical terms, but it has created a real 
global network of interest and development of human activities, ranging 
from simple conversation between two people from a part to another of the 
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world, until the development of new ways of representing their thoughts 
and communicate them to an infinite audience, until the emergence of 
telematics feelings: things completely unthinkable until a few years ago.  

The virtual world is gradually taking place next to the physical reality, 
but virtual, by its very nature, demands a new ethic to be successful and to 
compete with everyday reality. Otherwise it's just technological onanism.  

Without roots, without values, without ideals, without a profound 
maturation of these concepts in the ego, everything runs the risk of 
becoming a kind of war game where we do not win anything, but we kill 
the precious time of life that, in the meantime, science is stretching for us.  

That's why there is the need to restore the values in the consciousness 
and the need for ethical development that gives a man a greater awareness 
of his destiny in the universe.  

It is the abandonment of metaphysics and the search for God in the 
sense that these are personal matters that belong to another perfectly 
legitimate realm of the spirit, the believers’ one, but that many are no 
longer needed to live. What may be useful is the consciousness of his own 
limitations and the need to overcome them, starting from consciousness of 
being, regardless of the underlying causes of the existence: I do not know 
what I am, but I am.  
 

CHAPTER IV 
The Templar ethical principles  

 
4.1 The Templarism  

The return to antiquity, and especially to certain medieval myths, also 
involves the world of the ancient Knights. It was above all Freemasonry to 
use symbols and rituals of the Templars matrix, thereby also stimulating 
the curiosity and interest in that world, evoked for other purposes and, in a 
sense, as opposed to the Church, which decreed the dissolution.  

Since the eighteenth century it was born a trend that will find its 
organizational autonomy with the formal reappearance of the Order, with 
Philippe d'Orleans, and that will be joined, independently, to other 
intellectuals (or speculative) organizations, more or less similar, that 
flourished in France, England, Germany, Italy, and which will lead finally 
to the French Revolution. 

Since then, the Templars were included in this intellectual context, 
breaking the tradition of silence and of the occult transmission of powers 
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and hierarchies, claiming their freedom to be against the established 
powers, in their various institutional forms, passively bent for centuries, in 
Templar matters, to the wishes of the Princes or the Church of Rome.  
 

 
 

Philippe d'Orleans 
 

The ideal of the knight, between the eighteenth and nineteenth 
centuries, completes the work, highlighting the role of the individual 
against the great wickedness of the institutional systems, the violence and 
injustice of the established powers and the existing political, economic and 
social situation.  

The Templars, perhaps unconsciously, have tried to embody this role, 
relying on an often mythologized past, but that returned to fashion with the 
fall of Napoleon in Egypt, with the first major archaeological discoveries, 
with an intense and politically different recovery of relationships between 
the major European powers and the Islamic world, and especially with the 
Sublime Door.  

In the nineteenth century, and not by chance, we start talking about 
Templarism, whose story is consolidated between the Enlightenment and 
Romanticism, as an expression of a return to the old, with a certain amount 
of polemic vein against the Catholic Church and the monarchies that had 
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decreed the suppression of the Order, but also with the discovered intent of 
earning the favours again in one way or another. 

Nevertheless, it is not easy to give a correct definition of the 
Templarism, as it has developed over time, which can be traced back a 
series of events, of knowledge, of doctrines more or less confused, which 
tend to sell as Templar what Templar is not or that, historically, has never 
been Templar44.  

Reasoning in terms of Templarism is quite difficult, instead it is 
automatic the reminiscent suggestion determined by this term. It is not, in 
fact, neither a new philosophical movement nor a vague intellectual 
recollection and political movement or even a religious or social 
conception. More than anything, with this terminology an emotional 
suggestion establishes and, especially at this time, it responds to the 
fashion of the medieval revival we are experiencing for a few decades.  

All this has led to the spread of the generic term of the Templarism, a 
locution of mannerism, but so evocative and sufficiently comprehensive, 
in which it can fit everything and the opposite of everything.  

If the Templarism is not given by the knowledge of Templar history, 
both ancient and recent, and neither is the knowledge that many of the 
mysteries of that time were still unsolved45, if it is not a philosophy or a 
concept of life, it is not possible to infer what actually is. 

The knowledge of events subsequent to the fires of 1314, so uncertain 
in its developments, from the Charta transmissionis to the supposed long 
series of Templar episodes, in Spain, Portugal, Scotland, after the 
dissolution of the Order, from the almost uninterrupted, but always 
resonant, sequence of G. Masters, first hidden and then manifested, until 
the time of Napoleon III, well, the knowledge of all that is not and cannot 
be defined Templarisms, but it is only part of a certain historical 
specialized culture. 

From the first world war, apart from the famous archives that no one 
has ever seen, that were brought from Belgium46 to Portugal, ideas and 
��������������������������������������������������������
44  See Ventura, Gastone: Templars and Templars, Atanòr ed., Rome (1996), p. 27 

ff. See also Jannaccone, Mario Arturo: Templars, the martyrdom of memory, 
Sugarco ed., Milan (2005), p. 119 et seq ..  

45  For example, what became of the Templar fleet? What were the true relations 
with the Islamic world? Where is the fabled treasure of the Templars? Are there 
or not esoteric practices in the Order? 

46  Why were they in Belgium and not in Switzerland, for example, that is a 
traditionally neutral country and where was a particularly active G. Priory?  
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history merge, the real or imagined legitimacy intertwine in various and 
contrasting ways. All this seems more intrigue and wars of succession than 
Templarisms.  
 

 
 

The Charta transmissionis 
 

The spirit of charity, which is often the pride of various Templar 
organizations or self-styled Templars, does not qualify the Templarisms.  

The equation Templarism = works of mercy risks not to be believed by 
the facts. If being charitable means to be Templars, then all the people 
with a spirit of sacrifice and altruism would be Templars and, likewise, all 
other charitable organizations that exist in the world. It is not conceivable 
even the opposite, that is, a Templar cannot be such if he is not even 
equipped with sufficient spirit of charity.  

But neither the historical knowledge nor the charitable activities give 
content to the notion of Templarism. A sufficient specificity lacks. In 
addition, many things have changed and they find no place in the vision of 
the Templarisms47.  
��������������������������������������������������������
47  For example, the current Order of the Temple admits also women among its 

members. To be a knighthood and military order, as well as monastic, it is an 
absolutely unique matter and not common to all other orders of chivalry. 
Moreover, the Order is no longer the armed wing of the Catholic Church, and 
this, after the trials against them, is easily understandable. Since 1971, the date 
of an International Chapter in Chicago (Illinois - USA), the Order has 
profoundly changed: "... the Order was to be universal and not limited to any 
one nationality or language." The word Catholic is replaced by Christian and 
the Order becomes ecumenical Christian.  
Contrary to popular belief, there were Templars women, even at the time of the 
ancient Order. We are authenticate by acts of the process of Cyprus, between 
1308 and 1310, some iconographies depicting some Templar Dames and, 
finally, the Ancient Rule, with an express prohibition of attendance and presence 
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The Templarism seems to tend to a daily pragmatism, living with a 
reality not always easy to accept, as well as the ancient Knights co-existed 
in the Holy Land and in the Iberian Peninsula with the Arabs, Byzantines, 
Turks and Mongols, Kurds, Tatars and Sufi.  

Medievalist nostalgia of recent years (the bookshops are full of essays 
and stories, often romanticized, on the Middle Ages) is exerting a strong 
role emotional and promotional about the idea of Templarism, changing 
partly the history and cultural interests of the people, with a crude epitome 
of centuries of re-enactments, grudges, esoterisms and suggestions, so 
often languorous as unfounded.  

In this way, the Templarism threatens to exist only in the minds of 
those who speak about it. Nevertheless, at least as a basic concept, it can 
take shape:  

• in constant reminder to the ancient traditions of chivalry represented 
by the Order of the Temple, as monastic history militia, in the ideals 
of loyalty to the Order of obedience and protection of the weak;  

• in defence of the Temple, conceived with the transposition of the 
word "temple", no longer in need of physical defence (in the military 
sense), in the spirit of man, understood as the essential reality and 
common. The Temple is the man, with his values, his history, his 
ambitions, his intellect and his creative power;  

• in the attachment to traditional values: an intellectual anchor, but 
above all spiritual, facing of changes which have occurred over time.  

Finally, the Templarism may dream of a better society and for this 
reason different from the one existing and one that seems to loom in our 
immediate future, but that does not mean to create or attempt to create an 
alternative society.  

In no way, in fact, the Templar goes against civil society in existence. It 
is another matter, a political problem from which the Templarism shuns.  
 

4.2 The meaning of Templarity  

Today, to be Templars in the complex meaning attributed to such term, 
mystical, sociological, religious, and intellectual, with no doubt it means to 
refer to an important, cultural, spiritual and organizational heritage. The 

����������������������������������������������������������������������������������������������������������������������������������������������������������������������������������������
of women in homes and in Templar fortresses, is rather ambiguous when the 
rules n. 70 and 71 state that: "... from now on, women will no longer be accepted 
into the house of the Temple as sisters ...", thereby we deduce that before all this 
happened or could happen.  
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deep conviction of this imprinting has nothing to do with the equally deep-
rooted belief that any return to the past would be ephemeral, unhistorical 
and unproductive48.  

To be Templars witness a recovery will of these spiritual, civil and 
religious values that increasingly are dulling in the consciences of many 
people. It means to claim proudly the historical reasons of one’s roots, to 
accept the diversity of others with respect and in a spirit of tolerance, but 
at the same time, not to have the fear of being sons of a civilization, which 
for better or for worse, has to be based itself to the modern49 world.  

These are not innovative fancies or truth to reveal nor we pretend to 
teach anything to anyone. It is, however, to demonstrate by example a 
possible different way of life in today's society.  

In this sense, the Templarity is opposed to the concept used and abused 
of Templarism, which tends to disguise as Templar ideas or doctrines or 
behaviours that have little or nothing as Templar.  

In Templarity there is no intent of prophecy or esoteric or new 
doctrines. These are not matters that belong to the Templar world, where 
there are no saints or holy men or fashion mystic, nor we intend to express. 
Indeed, who refers to the Templars values, because it has its roots in the 
past, but the head in the future, it is not a follower of philosophies or 
esoteric or extravagant theories or sectarian ideologies. On the contrary, it 
intends to operate in our time, for the men and women who live next to us.  

In Western society, the disintegration of the traditional, political, 
religious, cultural and ideals reasons, has led to the emergence of a whole 
series of myths and prophets, and to the growing fascination of seven 
associations of various kinds quite assimilable to these.  

Any new faith, the Templars of today wish to profess, would be in 
contradiction with their history and would end up transforming the Order 
into one of the many sects that crowd in contemporary society. 

��������������������������������������������������������
48 See Venceslai, Stelio W.: The Templar Utopia, Laris ed., Colle Val d'Elsa - 

Siena (2011), p. 147 et seq..  
49  Too long a false acquiescence to the values of others has led to the oblivion of 

our own. Too often, an ancient culture that has its roots in the Renaissance, 
Humanism, and in Christianity in the Roman World, seemed a weight hardly 
bearable, to be a source of fear, shame of a past in which we were cruel, not 
unlike other peoples, intolerant, but not so different from the fundamentalism of 
yesterday and today, certainly predators but also bearers of ideas of freedom and 
democracy harsh still to a large part of the planet.  
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Very simply, however, it is possible to think that the world in which we 
live and the society of which we are a part can deserve best people and 
aspire to fairer solutions, in the interests of all and not only for the benefit 
of a few. In this sense and for this purpose there are not many signs from 
the past, but the present incitements are infinite.  

 

 
 

Reflection on alienation, by Alberto Gallingani 
 

We are required to be consistent with our time, to ask ourselves some 
questions and try to give us or to have the necessary answers.  

It is all too easy to speak of the evils of modern western man: 
loneliness, lack of spirituality, the excess of capitalist competition, the 
disenchantment with traditional values (family, state, religion, the 
principle of hierarchy) the so-called alienation50. These are all issues, in 

��������������������������������������������������������
50  See Marcuse, Herbert: The one dimensional man, Einaudi ed., Turin (1964); 

Waldenfels, Bernhard: Phenomenology of the stranger, Raffaele Cortina ed., 
Milan (2008).  
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their analysis, even ruthless, easily found a little everywhere, in the 
writings of sociology and psychology, history or philosophy. 

There are structural aspects, so to speak, on which we should reflect to 
grasp the sign of the mutations in act generated by the changing times: 
longevity, women's liberation51, the bio-genetics, liberty or selfishness of 
microcosm-person, the loneliness of the human being, the development of 
innovation and the resulting technological-social involution, the failures of 
globalization and its prospects, the loss of values and the rise in exchange 
of the various sects and magic in a broad sense.  

The values of Western civilization are certainly not perfect and, above 
all, they are not so easily exportable, as for a long time it was believed, to 
all the men who come from cultures rooted in very different ways. But the 
model that this civilization has contributed to form, however imperfect and 
flawed, as directly and indirectly it generates discord and crisis, it has been 
until now the only winner and it is the frame of reference of any civil 
evolved society 52. 

The acceptance of this model has never been neither easy nor peaceful, 
but the other models that sometimes have established, even for many 
years, have been put to the test even more ineffective and tragic than the 
western ones53. 

The same availability, sometimes only theoretical, to understand, even 
not to accept the logic or unhealthy behaviours according to our common 
sense, from sacrificing at the stake of Indian widows to the Islamic stoning 
of adulterous women, from infibulation to slavery, it shows a degree of 

��������������������������������������������������������
51  On the status of women in the space of barely a century, profound changes have 

taken place against the millennia that preceded: the woman is liberated, she is 
more independent, especially financially, she works, she marries later and 
chooses her own partner, she use contraceptives that free her from fear of 
pregnancy; virginity, for many, is no longer a reference value, the company 
agrees behaviours once severely repressed. 

52  Obviously, the system is so complex that there are various opinions of learned 
men. See, in particular: Bauman, Zygmunt: The discomfort of postmodernity, 
Bruno Mondadori ed., Milan (2007); Fukuyama, Francis: The End of History 
and the Last Man, Rizzoli ed., Milan (2003);. Galbraith, John Kenneth: The 
Affluent Society, Bollati - Boringhieri ed., Turin (1972), which goes back to an 
optimistic view (1st American edition is 1958), Klein, Naomi, Shock Economy, 
Rizzoli ed., Milan (2007).  

53  Consider, for example, the tragic experiences of Communism and National 
Socialism. 
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civility and openness to foreign cultures far greater than these cultures 
demonstrate against us. 

But the willingness to help others must be coupled by the rigorous 
defence of our values, the rediscovery of our roots, the revaluation of our 
past.  

It is certainly true that in the thirteenth century the Crusaders were 
barbarians who hammered the two greatest civilizations existing at the 
time, Islamic and Byzantine. The whole history of Europe, especially 
Central European and Mediterranean ones, focused on the struggle 
between the Christian and Islamic imperialism.  

  

 
 

Stoning of an Islamic adulteress 
 

What came next, with the destruction of Byzantium, with the discovery 
of America, with the despicable Western colonisations, with slavery, so 
deadly, especially for the African continent, has been one of the most 
terrible aspects of our civilization.  

But it is frankly baffling that now the Western world should not only 
deny this past, but also feel a sense of inferiority and guilt for almost 
everything. We must have pride to have those qualities and defects, which 
together have allowed us to build the system in which we live and they 
have produced the fundamental rights of a free man who in many parts of 
the world are still denied. 
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Conversely, wellbeing dispersed the ethical and spiritual values that 
guided the men of the Middle Ages for better and for worse54.  

The Temple is no longer a physical place contested by Muslims and 
Jews, where Christians, fewer and fewer, are the poorest part of the 
Palestinian population and they risk being only a historical curiosity. In 
this way the Temple is profaned and deactivated.  

The Temple is in us; it is given by our culture, by our roots, and pride 
of being who we are. The Templarity is a way of being and behaving, the 
attempt to have a philosophy of life that can be an example and 
encouragement to others. Just as the ancient builders of cathedrals carry 
stones to raise their buildings, day by day, so the temple is constructed, 
defended and is enhanced by stimulating emulation and creation of 
adjustments to the existing models.  

There is something to do to correct the world55. This is the Templar 
challenge. This is the Templarity, in the sense to be given to the lives of 
men who have not given up their freedom of thought and their hope and 
ability to change things. 

All this may seem very utopian and the philosophical rationalism that 
comes to us from Kant and Fichte makes us well aware of how difficult it 
is and perhaps illusory. But this is precisely the challenge: to try to 
translate into reality our illusions in respect of man and his ability to 
evolve in an effort - too often frustrated - to renovate the structures of our 
society.  

Not a political movement or a doctrinaire conception entrusted to the 
faith, then, but the serene consciousness of the need to use our resources to 
improve our and others' lives. In this sense, the Templar utopia still has a 
strong role to play in everyone's interest. And if we do not live on utopia, 
we do not have the courage to live on the spirit.  

��������������������������������������������������������
54  The lack of knowledge and, more often, ignorance of return arising from a 

school unable to create culture, transform the young generation in users of 
electronic games, in stunned listeners of music more or less acceptable, in drug 
users, finding in the emptiness of their existence only these alternatives: the 
family dissociation, the competition for a job, the desire to have more rather 
than to do or to produce, the exaltation of some myths, from fashion to film, 
from sport to television. These new myths have turned much of our consumer 
society in a festival of songs and quizzes where you stun, melts and quash the 
freedom of man, giving the illusion of easy money and fragile fame. 

55  On the current problems of the planet refer Huntington, Samuel P.: The Clash of 
Civilizations and the new world order, Garzanti ed., Milan (2000), p. 7-364. 
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The society where we live, if we abstract from the technology that 
pervades it, is not so different from that of the Middle Ages. As then, there 
are many supernatural beliefs and magical practices, with old or new rite, 
with combined use of media that is developing in virtual reality less and 
less intellectually acceptable and increasingly applied in everyday life, 
without really knowing what it means. 
 

 
 

Scenes of daily life in the Middle Ages 
 

The expansion in some areas of the world of wellness and consumption 
has brought significant benefits only to a very smaller part of the 
population of the planet. The vast majority of men live and die in a state of 
miserable poverty and abandonment that is not very different from that of 
the Middle Ages. 

Never, as in recent years, we have produced so much in medicine, 
biology, science and technology in general. Never, as in this period, the 
man has produced so much wealth in the history of the world. Yet, as 
never as this time, so much of the world continues to suffer and to be ill, to 
suffer the events and not to determine them, to live the same nightmare of 
the common people of the Middle Ages, to face the ghosts of the 
Apocalypse, hunger and thirst, war and pestilence, the fanatical 
fundamentalism and discrimination.  
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As then, uncertainty, ignorance, violence and greed characterize the 
actions of men and those of the states that represent them. Neither the old 
nor the new religions have led to radical mutations.  
 

 
 

The Apocalypse - The Triumph of Death 
 

The study of the past can be so fascinating for an insider as unattractive 
for those who feel, today, a Templar. If there is a Templar mission it is not 
to get a review of process of 1314, or a mea culpa from the Catholic 
Church or, much less, to recover assets lost at that time. Any proposal in 
this regard would make us smile.  

Some principles remain as foundation of a modern Templar 
conception, such as legacy to accept in toto:  

 

• no connection with Freemasonry that, historically, was a later 
phenomenon, perhaps even created or supplied or supplemented by 
some Templars escaped to processes at that time;  

• strong, insuppressible Christian roots. Although there are many 
Christian confessions today, no unbaptized is not a member of the 
Templar world;  

• no claim to the events of the past against the Church or anyone, 
among other things, the absence of any formal legitimacy to any 
request, after 700 years of history;  
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• engagement in culture, solidarity, transparency and in the formation 
of man.  

Hence, it was born Templarity, a way of being and place in the context of 
civil society in which we live. The Templar of today is not addicted to the 
Templarism, but must practice Templarity, which is a way of life and to 
manifest oneself, to be an example and to speak to people of today about 
the problems of today with words of today.  

This means to take consciously the commitment to contribute to the 
improvement of actual society, to advocate a Templar societas of example 
and intellect, to speak to the hearts of others and discover the deepest roots 
of our culture, which are medieval and Christian. 

It means proudly claim the historical reasons for their own roots, to 
accept the diversity of others with respect and in a spirit of tolerance, but 
at the same time, not having the fear of being children of a civilization 
that, for better or for worse, has impressed the modern world by itself.  

The deep conviction of this imprinting has nothing to do with the 
equally deep-rooted belief that any return to the past would be ephemeral, 
and unhistorical unproductive.  

This is the Templarity for the third Christian millennium.  
 

4.3 The role of Templarity  

Being consistent with own time means asking questions about the 
present and seek the necessary answers.  

Of course, the values of civilization expressed by the West are not 
perfect and, above all, are not so easily exportable, as for a long time it 
was believed, against those who come from other cultures rooted in very 
different ways. But the Western model, however imperfect and 
misleading, as directly and indirectly generating discord and crisis, it has 
been until now the only winner and it is the reference of any evolved civil 
society. 

The dissolution of the ethical values of Western man is born from the 
spread of a wellbeing, which has not made parallel to the diffusion and 
cultural evolution and ethics, except for technological innovation.  

The destruction of the values corresponded to blind indifference to any 
organizational proposal of civil and religious society changing, often, in a 
sense of guilt for being the descendants, the followers of a system that 
won. But, faced with the realization of man as an entity in which species 
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we cannot recognize ourselves, there is a perception of a state of 
civilization that is not common to all other cultures.  

Without prejudice or pre-established positions, we must start from the 
analysis of these issues, deepening their content and taking into account 
whether and to what extent it is possible to develop a realistic conception 
able to provide appropriate responses to these new needs.  
 

 
 

The existential crisis, by Renato Barbruni 
 

We know the evils of modern man; to them it is possible to give some 
answers, opposing a conception of life, a way to propose. There is a 
challenge to be met, dropped by the big socio-political ideologies of the 
twentieth century: that of an active humanism, a charity aware of the 
testimony of an example that makes everyday pragmatism an exciting 
virtue.  

The vast majority of men live and die in a state of miserable poverty 
and abandonment not very different from that suffered in the Middle Ages. 
How then, uncertainty, ignorance, violence and greed characterize the 
actions of men and those of the states that represent them.  

 

4.4 The research of the values  

The Templars come from far away: for nearly a millennium this state of 
mind (how else to call it?) represented by the memory of the Order, its 
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events and its Rule, has survived, despite the centuries, slander, 
persecution, vicissitudes, the pyres for many and the ban for all.  

After the aristocracy of blood, of medieval memory, generally gained 
on the battlefield, and that of money, based on the essentially mercantile 
power, a new kind of aristocracy of intellect or example can make its way, 
the bearer of new values for a society undergoing profound evolution.  

For this reason, the Templars of today may have the ambition to look 
distant and set themselves the target of ethics of the society of tomorrow; 
elitist, but open to all, with the tolerance of ideas and the rigor of the 
principles for defence of those values that do not need a historical or social 
or legal reason that is its foundation, but they are as durable as the man, 
because projection of his best part.  

The search of values having a certain degree of durability has always 
been the task of a religious system. If you reflect on medieval society, you 
cannot think without taking into account the importance of the capital that 
had religion in that society, which could not exist without the idea of the 
Christian God.  

Today it is easy to see that a large part of our society ignores the idea of 
God56. In the situation of crisis and transition from one type of society to 
another, where the irrationality of faith are compared by a total barbarism 
of the spirit and a generalized sclerosis of traditional religious systems, a 
secular morality can set as bastion of barbarism, violence and spiritual 
decay of man57.  

From the Ancient Rule some fundamental principles flow clearly: the 
Christian faith, obedience arising from strictly hierarchical organization, 
and the strong associative link between the members of the Order. 

From everything may derive principles that can be translated in a 
modern way, because they are still significant for today's man and that, 
taken together, should be to integrate the spiritual heritage which we can 
intellectually and emotionally recall, without thereby raising insoluble 
��������������������������������������������������������
56  See Dawkins, Richard: The God Illusion, Mondadori ed., Milan (2007); 

Odifreddi, Piergiorgio: Why can not we be Christians, Longanesi ed., Milan 
(2007); Onfray, Michel: Treaty of atheology, Fazi ed., Rome (2005) and the 
response to the arguments set out in this Treaty by Baumier, Matthieu: 
Antitrattato di ateologia, Lindau ed., Turin (2006); Pievani, Telmo: Creation 
without God, Einaudi ed., Turin (2006); Ranke-Heinemann, Uta: So it is not, 
Rizzoli ed., Milan (1993).  

57  See Interesting essay by Escobar, Roberto: The silence of the persecutors, Il 
Mulino ed., Bologna (2001).  
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issues, if not unfeasible, such as those of the inheritance or legitimacy of 
Templars.  
 

 
 

Templars in battle 
 

The real challenge for those who today are still based on the Templar 
legacy is to reconcile the ancient principles with the changing needs of 
society.  

In this sense there is to invent everything, a new and entire doctrine, 
inspired by the past but consistent with the reality in which we live, 
starting from the analysis of these issues, deepening their content, without 
prejudice and without pre-established positions, assessing whether and to 
what extent it is possible to develop a realistic conception that gives 
adequate answers to the ethical needs of modern man.  

Today, the Temple can only be profoundly different from that of the 
past. But the new Templars may contribute to the formation of a socio-
cultural elite capable of playing a leading role as an example of constant 
affirmation of certain fundamental values that is well transfer forward in 
the coming years to the conscience of civil society that is coming.  

The recognition in the common identity of a single species is a good 
starting point for the kind of solidarity that should unite against the 
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merchants of the Temple. This should be the target, the impossible 
challenge, and the ultimate goal of the whole Templar system.  

The development of this leads to the adoption of certain principles and 
basic behaviours as a result of what one needs:  

• faith in man's ability to fight and to dissolve the evil;  
• the determination of the spirit: essential attitude to say and to act 

according to the principles of intellectual honesty, social solidarity 
and moral rectitude in public life as in private;  

• tenacity in pursuing the goals of the Order, despite the adversities that 
may occur during the course;  

• the rigor of the practiced example and one’s lifestyle;  
• solidarity, without distinction of race, religion, political or spiritual 

profession, social or economic status.  
For the dissemination of these principles and of these behaviours we 

should be open to the world, to promote initiatives and accessions, to 
select and train, to identify the forms and procedures appropriate to the 
goals we want to achieve. It is a great challenge for which we can call all 
people of good will, with rigor of purpose and culture of solidarity.  

 
 

CHAPTER V 
Deciphering the past 

 
5.1 The vow of obedience  

Obedience is a very ancient form of behaviour. To obey is to conform 
to the convictions, first, and to behaviour, then, what we are required of.  

Freedom and democracy seem to conflict with this virtue that is 
unfashionable, difficult to be practiced, modest in its exercise, almost 
always sets and often violated with the complicity of the law, custom and 
personal selfishness.  

In modern society, obedience is a value often overlooked, however, 
little heard or considered minor, except in some cases such as in the 
military world. 

To obey we must be morally convinced of the lawfulness of the 
command. If we do not have a previous moral imperative it is 
contradictory to adapt to a principle that we do not recognize. In addition, 
the behaviour must be consistent with that belief, because there is an 
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obvious link between the principles that have been accepted, and are part 
of our own ethical framework, and the actions required.  

 

 
 

Abraham is about to sacrifice Isaac to obey God 
 

Although this value has been largely taken over the civil and religious 
society, making it their own, the fact is that, in response to a sense of 
confidence, a need to belong, to a kind of safeguard ourselves, obedience 
is revealed as a condition of fact and necessity of the spirit and life far 
stronger and primitive compared to subsequent influences that are moral, 
civil and religious.  

This is the herd instinct of the crowd pervaded by a sense of rage or 
madness, with respect to the leader who, at that time, embodies the 
frustrations and desires. This happens for the crowd permeated by 
mysticism or sudden and violent sense of God compared to his own 
prophet or shepherd. This is what men make and animals in the flock, 
forced to obey to survive, move or hunt, to defend themselves or kill.  

The herd instinct is ancestral, essential and primitive obedience, mainly 
due to security reasons.  

But the virtue of obedience must flee instinct, sublimating it, to become 
a deep conviction. This deep and ancient way of life, especially in today's 
society, must be aware to become free commitment and rooted conviction, 
given its almost insurmountable conflict with whom the life of modern 
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man has come constructing, adding and integrating in the area of freedom, 
individualism, tolerance, and privacy.  
 

 
 

The American Declaration of Independence 
 

Through the millennia man has been growing as an individual with 
respect to the mass, from the myth of Prometheus, who with the discovery 
of fire stood a counterpart of the Gods and was punished by them for his 
challenge, to Martin Luther, who posed with force (at the base of what 
would later become the Protestantism) the direct conversation with God, 
without interpreters or intermediaries, until the fall of the politico-
institutional myths with the English Revolution of Cromwell, the 
Declaration of the Rights of American independence, the principles of 
1789 and the great modern revolutions. All this has contributed mightily to 
make the man and his free will the centre of the universe, the heart of civil 
institutions, an institution himself.  

Similarly, all the latest international set of rules in the field of human 
rights follows this anthropocentric trend, from the European Convention 
on Human Rights to those about the defence of the sick, the children, 
women, about privacy, which move in great tradition of attention to the 
human being respect of the anonymous mass with no rights, which is 
defended, practically, only in the case of genocide.  

If this is the general trend of the international legal order, more and 
more having to obey someone can seem frustrating and almost unnatural.  
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But we need to reflect on two key aspects of our life together: 
democracy and efficiency, principles and practices we cannot ignore 
nowadays.  

The first aspect is that of democracy that, etymologically, it does not 
mean, as we are accustomed to believe, "government of the people." His 
first and most important meaning is that of demos, which means "division" 
or "choice" (and, that is, the power of the majority). The power, in fact, 
however expressed, constitutes the consent of the party that supports it and 
the consent of the party who, along with the other, it must accept.  

To obey means to respect the will that was expressed with the consent 
means assent. Who does not comply with this rule is out of the system that 
is expressed in this way; as long as the laws do not affect the freedom and 
the right to oppose, these are the laws of all. Who disagree have the right 
to propose different rules and behaviours for when, in turn, they will be in 
power, but they do not dissociate from the existing ones. And they obey.  

In conclusion, obedience is the principle that there is a general order 
that you must follow. Otherwise, it is the whole apparatus that threatens to 
fragment into an irreversible way.  

The second aspect is that of efficiency: the progressive pressure of the 
ten fingers can open a heavy door. A violent blow struck on the same door 
does not open, but it only hurt the hand that hit. Any action, any political 
or business tend to rationalize the available resources and to achieve the 
best result with the least dispersion of forces. The efficiency of the action 
is given by the synergy and coordination. The easy enthusiasm is of little 
use, inflames the weeds, but it disappears at the first drop of rain. It's a 
flash in the pan.  

We must not turn the occasional bonfire for a night, but the headlights 
to illuminate the travellers and be benchmarks for ourselves and for others. 
For those who, like the Templars of today, claim to be different, the same 
terms of democracy and obedience can lead to a deeper reflection.  

Everyone in the Order, are and must be equal; everyone has the right 
and duty to express their views and, with it, to contribute to propose and 
discuss. At a certain point, however, it must be decided, in the primary 
interest of the Order, its aims and its Knights.  

It is at that point that obedience is imposed: the medicine can also be 
bitter to the taste or unpleasant to the eye, but it can be good for the 
stomach or the heart.  
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Since the Order is a complex and articulated body, to obey is imposed 
as an act of humility of the individual compared to all the others and 
requires deference to those who obey. Who drives has ungrateful and 
heavy duties. Who gives orders, in fact, does not count more: he has only 
more duties and responsibilities of others.  

To obey, then, is a sign of solidarity, it strengthens our being, it 
increases the sense of community, and it makes you more aware and 
participant in the action and the goals of the Order.  

That is why obedience is part of the secular values of membership in 
the Order. They are necessary: order, regularity, effectiveness, and a subtle 
presence, modest but real, true, strong, visible.  

For this we need to obey, because the hand, which is not guided by the 
head, shakes at random and brags good and bad things, like the drunk or 
the child. To obey means that all parts of the board are ready to be used, 
and we can count on them, that each of them has its place and its role, 
neither better nor worse than the others, but his role. It can also never have 
the opportunity to exercise; may be it happens only once or a few times. It 
does not matter.  

What is really important is that everyone operate in a coordinated and 
compact way. To obey means to achieve this harmony and these goals.  
 

5.2 The vow of poverty  

The ancient vow of poverty, which the Knights took, was closely 
related to their status as monks, armed monks and not just praying, lacking 
the common sacramental faculties attributed to the real monks.  

The vow of poverty was characteristic of the obligations that the 
medieval monks were taking at the time of their consecration. The warrior 
monks, like the Templars, professing the same vow renouncing their 
worldly goods or devolving them, in whole or in part, directly to the 
Order.  

The Order was the owner of the Knights’ goods and it administered 
them to ensure to the Templars, men at arms or their followers (support) 
the necessary to carry out their duties. In the event of a battle or successful 
war booty or the amount of redemptions obtained, giving the opposing 
party the prisoners of rank, were paid into the coffers of the Order. In 
addition, over time, it had become a habit for those who wanted to travel 
to the Holy Land as pilgrims or as crusaders, to entrust their assets to the 
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Order, in exchange for assistance and protection of their families or pro 
remedio anima mea.  
 

 
 

San Francisco marries Poverty 
 

The Order, in so doing, had become extraordinarily rich and powerful. 
The vow of poverty was personal in the sense that the Knight could not 

have anything of his own, with the exception of the sword, cloak and 
gloves: all the rest was Order-owned and the same weapons were forged 
and provided by the Templars craft workshops.  

The meaning of the vow of poverty, of course, went much further, in 
the sense that the profession of Templar faith implied the renunciation of 
personal enrichment and total dedication to the politics and Templar policy 
objectives. The Knights, as individuals, renounced the right to own 
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anything but, as Templars, were part of the power and wealth of the Order 
on which they depended.  
 

 
 

Jacques de Molay was accepted into the Order 
 

This vow of poverty answered a need not only military, but purely 
monastic; since the start of Christianity, all the monastic orders wanted 
their monks to renounce worldly goods.  

The teaching of the Church was, in this sense, a constant thing, at least 
from the formal point of view. Despite the pomp and enrichment of many 
ecclesiastical dignitaries, the Church was and had to be poor.  

Several times over the centuries, this idea, which came directly from 
the teaching of the Gospel, was able to be betrayed, to the point that there 
were recurring religious sermons, even by laymen, who called for the 
return of the Christians, and especially of their ministers, to the simplicity 
and poverty stated by the Gospel.  

The voice of St. Francis, later, while not placing itself directly against 
the Church, it would have interpreted, in a dramatic way, this requirement 
to connect poverty with strength and richness of the spirit58.  

On the other hand, the false Donation of Constantine, proved wrong by 
Lorenzo Valla59, and the violent controversy of Martin Luther against the 
sale of indulgences and the Bishops of simony, which would then give rise 
to Protestantism, resumed the same themes of poverty and purity the faith 
��������������������������������������������������������
58  Other great preachers, otherwise, like Fra' Dolcino and the so-called little poors 

of God or like Savonarola died quartered or burned at the stake as a result of 
actual crusades conducted by the Church against their preaching that threatened 
the very foundations of financial power the Papacy. 

59  See Vian, Giuseppe Maria: The Donation of Constantine, Il Mulino ed., Bologna 
(2004).  
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that had come again disappearing in the political-military and political-
religious matters in the Church of Rome.  
 

 
 

Donation of Constantine 
 

On the issue of poverty it is appropriate to do some reflections, trying 
to make current the concept. The spirit of the Gospel, freely interpreted, 
considers poverty as one of the necessary conditions to enter the realm of 
the spirit. The man, in fact, must be free from any bond, both material and 
spiritual, to devote himself entirely to God and to the mission of bringing 
the true God among men.  

This also involves other sacrifices, such as the abandonment of his 
family, or to deprive himself of the opportunity to have a wife and 
children, or the living of civil or social ambitions. Poverty must be total 
and not only concern the material aspects. It is difficult to reconcile, in 
fact, the management of an estate or having family or the management of a 
power with the exercise of charity and spread the Gospel message.  

Of course, these are actions that can also co-exist with each other but in 
the end, the simplicity of the Gospel message also requires simplicity of 
choices and not balancing acts between everyday life and that of the spirit. 
The Christian should be divorced from the reality in which he lives 
because he is a preacher of the truth of the Gospel, and it is no coincidence 
that even today the Church remembers, in his commercials, that those who 
proclaim the gospel should live of the gospel.  
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For this poverty is a value because it requires some sacrifices for an 
otherworldly goal; this is the force, almost inhuman, of the Christian 
message as it is equally inhuman to ask, if beaten, to turn the other cheek.  

But it is also true that without money we do not build faith, we do not 
erect churches, we do not rise to the sky cathedrals, we do not arm the 
Knights, we do not do solidarity, we do not print or spread the gospel. As 
the modern Christian can be divorced from reality, he must be taken into 
account still this if he wants to be the architect of change.  

Nowadays we have to wonder how current vow of poverty is: it is 
uncertain, in fact, that the ancient Gospel exhortation to the abandonment 
of the goods and worldly feelings can be shared morally and in fact 
followed.  

Many reasons prevent them such as, for example, the loss of a 
collective religious feeling strong and intent to the Kingdom of Heaven, 
whose arrival is not considered imminent by most, misuse and bad 
example arising from the provision of resources that are often served not 
to do good but to enrich simony and false prophets, a growing distrust of 
those who are engaged in charity with the money of others, often turning it 
into a personal business.  

If, on the moral level, the value of giving is not connected to the actual 
receive, however, is less and less acceptable dissipation of assets gathered 
and delivered in good faith and then never reached their destination.  

The language of poverty should not be seen only as a personal sacrifice 
on behalf of others, sacrifice that meets a few followers and more 
mistrusts. Probably its value remains high on the moral plane, but it is rare 
and certainly not widely applicable in everyday life. Among other things, 
without resources is not possible to carry out works or charitable actions. 
But what is significant is especially the fact that does not wish to have.  

No one asks the today’s Templars to give up their worldly goods unlike 
require, however, many neo-pagan sects or religious gatherings or neo-
spiritual organizations that make fortunes on the exploitation of their 
followers60.  

In a world dominated by a great intellectual and material poverty, in a 
society that has technologically dominated the spectres of pestilence and 

��������������������������������������������������������
60  Consider, for example, the Unification Church, by Sun Myung Moon, the 

Orange by Osho Rajneesh, the Bahà'ì religion, the Children of God by David 
Brandt Berg, the Jehovah's Witnesses, the Scientology by Ron Hubbard and so 
on. 
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famine, but that it did not solve the socio-economic balance plight of the 
planet, for which more than 80% the world's population suffers from 
hunger while the other 20% holds the approximately 95% of all the wealth 
in the world; to believe that poverty is a necessary virtue may seem 
puzzling.  
 

 
 

The drama of hunger in the Darfur 
 

In fact, the today’s Templars do not need to be poor if their vote is to 
bring, with their resources, relief to those who do not have. What is 
required, rather, is the ability to give so that the purpose could be achieved 
with a direct participation.  

To do charity is not just to get rid of unnecessary money (quod 
superest) dissociating the person to whom the money goes or how it will 
be used. Remember the Pharisee who beat his breast in the Temple saying, 
"... I paid taxes to Caesar and to the Temple, I paid tithe, I gave charity to 
the poor and then, Lord, I'm honest, I'm a good Jew and am I worthy of 
your protection? " Christ who enters the Temple and with the whip he 
drives out merchants and the Pharisees (the whited sepulchres) because 
simoniacs and arrogant in their assumption of virtue, He gives the best 
demonstration of the fact that charity is not an current account paid among 
thousand or the annoyed gesture with which we get rid with a euro of the 
intruder that extends his hand insistently.  

Charity is never easy, because it should be living, vibrant, and 
participatory; Charity is not only giving but also contribute and participate. 
Sure, a check or a bank account contribute to transfer resources to help 
those who need it, but the spirit that must animate the Templar is not to 
make a banking transaction or transfer of ownership of an asset.  
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It is necessary to be present and participate, it is necessary that the act 
of charity is not trivially due, but wanted to, that is part of us as a deep 
conviction, not as a gesture of liberation from unnecessary, but as an 
investment of our values in one complex operation in which the hand that 
tends does not give only coins, but it is a hand that shakes another one, 
conveying warmth, involvement, hope.  
 

 
 

San Martino distributes portions of his cloak 
 

The Gospel message on poverty is dominant even if, in practice, as we 
have seen, has often been misinterpreted or betrayed. The same message is 
found in the suras of the Koran or the Torah scrolls. The human need does 
not change according to the faith he professes, as well as the value of the 
virtues of poverty and charity does not change according to the God one 
believes. 

Because where there is a poor there is always the same God: "... do not 
distract your eye from the needy and not give him reason to curse. 
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Because if he curse you in the bitterness of his soul the One who created 
him, will listen to his oath. "61 
 

5.3 The vow of chastity.  

The theme of chastity has always been very controversial; even to talk 
about it presupposes a certain amount of courage, or at least not easy 
considering the criticism or the complacent smile of malicious pity. In a 
highly secularized society such as ours it is a topic no longer shared: it is 
like talking about the devil or angels, a theme relegated to the past of our 
personal history, a little uncomfortable and a little out of time62.  

There is the same reluctance with which we tend to avoid or remove 
questions of a religious nature about God and death, love towards others 
and the duty of forgiveness. This phenomenon is not new, if have someone 
of the Roman have already asked: "... tam laboriosus es ut post 
respicias63?".  

Usually this is something for the experts, usually philosophers, 
theologians or religious, all a little bit out of fashion in our everyday 
conception. And, often, it is not rejection, but indifference, taken by the 
turns of everyday life already so difficult to deal with to compete with the 
not everyday.  

The vow of chastity was one of the basic votes of the ancient Templar 
Knights, the thing that brought them closer to their status as monks as well 
as that of being in arms brought them closer to the world of civil chivalry.  

The preliminary question of chastity, if necessary - and to what extent - 
to the religious life, did not touch the conscience of the ancient Knights at 
all. They were monks; the monks had to be chaste and pronounced their 
vows of chastity.  

As principle, this vote was essential and constitutive of the status of 
warrior monk. Of course, this does not mean neither that they were always 
able to be chaste in their lives, nor that any violations were not recurrent in 
their confessions, and especially during the infamous interrogation they 
were subject at the time of the dissolution of the Order.  
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61  See: Ecclesiastes 4: 1-10. 
62  See, in this regard, the fine book by Abbott, Elizabeth: The History of chastity, 

Mondadori ed., Milan (2008) and the excellent essay by Miles, Rosalind: Who 
Cooked the Last Supper?, Elliot ed. , Rome (2009). 

63  See Petronius: Satyricon, 57, 7.  
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Indeed, it is curious to note that the allegations relating to their 
compressed sexuality were more direct to expose alleged homosexual 
relationships than to establish whether there has been a violation of the 
vote as such.  
 

 
 

Miniature referring to the alleged 
sodomy practiced by the Templars 

 

The issue of priestly or monastic celibacy has origins and evolution 
distant in time and it is founded on a centuries-old tradition relating to sex 
phobia that stems from the Iranian Mazdaism, filtered by the prevailing 
and almost obsessive Jewish puritanism64. On this line of thought and 
religious traditions has been grafted, from the beginning, the Christian 
tradition, even if all of this has given rise to disputes and many schools of 
thought and theology that have tried, often unsuccessfully, to reconcile the 
reality of life with the demands of doctrine, sometimes imposed by force 
of dogma.  

Already St. Paul65 wrote to the Corinthians: "...It would be good for a 
man not to touch a woman", adding then: "... But about the fornication let 
every man have his wife and each woman her own husband ... I say this for 
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64  See: Ecclesiastes: "... I consider the woman more odious than death, whose heart 

is fraught with traps and snares, and whose hands are chains: who wants to 
please God must ... run away. ". 

65  See on this great Apostle Calimani, Richard: Paul, the Jew who founded 
Christianity, Mondadori ed., Milan (1999).  
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concession, not for commandment her, because I would that all men were 
as I am. "66 

Later, Origen wrote: "... the marriage is always a sin: anything that we 
can do is forgive it and keep it holy," and St. Augustine, in De sancta 
virginitate, he added that "... the celibates will shine in the sky as bright 
stars while parents who procreated them will resemble the stars without 
light", while St. Thomas Aquinas said:" ... imo actus matrimonii semper 
est peccatum” 67. 

Given the extraordinary power of the revolutionary message of the 
Gospel all that came gradually overlapping or integrated with it has 
certainly had a conceptually smaller size and importance. However, the 
control of consciences and the gradual establishment of a system to total 
guide of people, in a encompassing Christian vision (Weltanschauung) led 
to emphasize some important aspects of human life including, 
prominently, the sexual one. 

Not by chance many often wrote and spoke of a Christian sexual 
phobia68, identifying in the obligation of celibacy for priests, the practical 
aspect of a vision minimizing of women and sexual life. Many examples 
come from ancient Christian patristic: from the conception of woman as 
remedium libidinis to some Mariology visions for which the question of 
conception and motherhood has been disrupted by a series of 
interpretations often specious and, however, redundant compared to the 
simplicity and the immediacy of the Gospel message.  

The problem of chastity is always placed in the first place, such as a 
primary means to be closer to the Lord and then, as the foundation of the 
priestly mission. Of course, being chaste is an aspect different than the 
obligation of celibacy or monogamy (many interpretations and many 
tolerant ambiguities have always been founded on this conceptual 
diversity); it is a problem essentially individual.  

In a sense, if you believe firmly in the truth of the Gospel message and 
in need of salvation, the so important exercise of a priestly mission, like to 
bring the message of God to save the world, admits neither stops nor 
parentheses or pleasures or breakdown or commitments in other directions. 
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66  See St. Paul: Epistle to the Corinthians, VII, 1-2, 6-7.  
67  See St. Thomas Aquinas: Opera omnia, 4, d. 31, q. 2, 2 c. fi.  
68  See De Marchi, Luigi: Sex and civilization, Laterza ed., Bari (1959); Louvel, 

René: Treaty of chastity, Scipioni ed., Valentano-Viterbo (1995); Ranke-
Heinemann, Uta: Eunuchs for the kingdom of heaven, Rizzoli ed., Milan (1990).  
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The rights of the flesh and duties of the common man are difficult to 
reconcile with a task so high, so intense, and so all-absorbing.  Priestly 
celibacy has a deep sense, often easily misunderstood, crossing in the 
expectation, if not the obligation of chastity for all believers (at least 
before wedding).  

But it is rather difficult that this aspect can be the generator of similar 
behaviours common among ordinary Christians, and become the rule of 
life, even in that part of the medieval Christian society where the control 
of conscience and civil society was firmly in the hands of the Church.  

In fact, the sense of this rigor relating to sex phobia, in the context of 
the Gospel message, escapes us who are laymen and not professing. The 
question is not even whether such a strictness is based on tradition or on 
Christ's words if, in fact, it is consistent or necessary for the purposes of 
the same Christian message. In another religious system it is like asking 
whether the day sacrifice of Ramadan is actually useful and congruent as 
recurring test of true Islamic faith.  

In the Church two opposing trends have always cohabited: the first, 
potentially severe and ascetic, the other, less rigorous and more joyful. The 
first has almost always prevailed while the second emerges, often, by the 
serenity of the spirit of many believers.  

There is nothing more extraordinary than giving pleasure or having 
pleasure. It is a possibility that is inherent in us, which is within the reach 
of all, who does not differentiate between the rich and the poor, the healthy 
and the sick, the young and the elderly. We are also, but not only, bearers 
of pleasure for ourselves and for others.  

It is a common language because it originates from a primordial 
physical need of propagation of the species and from an essential necessity 
of communication: at the same time it is a tool and a target where a 
particle of infinity is reached and shared, the way in which you create a 
common identity between two different people, a recognizing together 
despite multiple, different meanings enjoyed by human beings.  

Christian morality and the subsequent Western tradition established 
over time, admit everything if only it aimed to the so-called conjugal love, 
circumscribing in a legal relationship, turned into a pact with the divinity 
(the sacramentum), the love of man and woman; a pact often aimed to 
union of assets, political or dynastic alliances, to the creation of an heir, 
rather than inspired by the love between two people.  
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It has come developing a complex construction, organized for the 
believers and sanctioned by civil ordinances, a system that, in social, 
economic and cultural conditions profoundly different from our own, it 
had a deeper meaning, as the fundamental stone of a socio-familiar 
structure generally managed and controlled by the Church69.  

Today, the terms of the issue have changed.  
At the time of Julius Caesar the average life of the Romans was around 

24 years old and in the society of that time women, first "object" of 
consumption and "tool" of reproduction, reached a high degree of 
independence and autonomy with much difficulty.  

In the Middle Ages the life lengthens on average around 30-40 years, 
and this situation lasts to the end of the nineteenth century, with some light 
variation. The girls went brides at the age of 10-14 years, at 25-30 were 
already old, exhausted from the pregnancy and the toil; the "mature" men, 
especially the elderly, were few. The death cut down wide wheat with 
wars, plagues, famines, the absolute lack of personal hygiene and urban 
areas. Then who got married very often lasted for ten, twelve, fifteen years 
at most.  

If the love between two people was at the base of Catholic marriage, 
and we often doubt70 it, then it was almost always derided or neglected in 
view of the complexity of the system with which he came to live and the 
daily difficulties of a harsh and difficult life, often at the edge of survival.  

We do not think the queens or the princes or the protagonists 
sweetened emerging from the world of poetry and troubadors and of the 
German Romantics. Imagine! Rather we think the anonymous, dark grey 
that is manifested, for the vast mass of the poor and the destitute, the 
formal relationship of marriage.  

In this situation, it had a sense that the constraint, sanctified by the 
priest, was ad infinitum, since this deadline was very close.  

Today, the idea of infinitum is at least questionable. The average life in 
the West has lengthened dramatically: women come to more than 80-85 
years old, men over 75-80. The extraordinary changes in society over the 
last hundred years, and, above all, from half a century till now, have 
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69  On this complex issue see the interesting volume of Onfray, Michel: The care of 

the pleasures, Salani ed., Milan (2009). 
70  See Feurbach, Ludwig: The Essence of Christianity, Universal economical ed., 

Milan (1952), and Politi, Marco: The Church of the not, Mondadori ed., Milan 
(2009). 
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profoundly changed the social structure and the way of thinking about life 
and relations between the sexes.  

It is not easy to think (even if desirable) that a choice made at the age 
of twenty years will be strengthened and developed for the next fifty. 
Within a couple we grow together, but almost never in the same way and 
in the same time.  
 

 
 

The preparation of a young bride in the Middle Ages 
 

If there is no love (and here we need love), each of the two gains 
different experiences and matures different hopes. Where these mutations 
do not result reconcile in the end, there is no longer married life but only a 
sad fiction.  

The intellectual economic and legal status independence of the female 
world has made justice of the tragic conjugal masked in nineteenth and 
early twentieth centuries, by virtue of which man could do what he wanted 
and the only woman to procreate and care for the heritage and offspring, 
for the exclusive benefit of master man.  
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The system is upset, not only because she has grown and increasingly 
tends to be more active and not dominated by the marriage microcosm71. It 
holds no longer because in the course of a life so extraordinarily long we 
change our way to live, to see, to love.  

It is as if in our life there were at least three cycles, up to 25-30 years, 
from 30 to 45-50, and after, from 50 onwards.  

We continue to stay on the market, to be competitive, to signify for 
ourselves and for others. And then, when love is gone, when the 
extraordinary physical and emotional understanding diminishes or ends 
and becomes only a daily “deal”, one of the many duties of a wedding-
turned-management company, then the spirit freedom of the man or 
woman can claim their right to a new challenge and the illusion of 
happiness.  

The tragedy of the individual and the meaning of his freedom is not 
new to the conscience of man but today it takes a new dimension and has a 
profound impact, because it is more widespread awareness of his right to 
be and to live well. And then: short marriages, frequent divorces, new and 
strong partnerships, often, more than many formal weddings, many 
individuals who deliberately reject the institution from which they have 
been betrayed or the rules which no longer intend to submit.  

Which chastity are possible to impose or to hope if not the one to want 
and give love freely and consciously? Because this is surely the 
completeness of the I.  

It is increasingly difficult to accept the principle that someone, outside 
of us, can be the judge, referee or controller of a primal instinct that can 
only be made where there is another person in need of love. The pleasure 
of being and living, the freedom to decide and act on the basis of another 
one, and vice versa, are the best way by which, perhaps confusingly, each 
one seeks the other half of himself, his completeness, that divine spark of 
immortality or the fleeting moment on which much of European culture 
has centred.  

On the other hand, the cultural or spiritual qualities of the human being 
do not depend on what he eats, how he prays or the quality or frequency of 
personal sexual relationships.  

The man and woman are complex systems that must be evaluated for 
what they are, in their entirety, with respect to the society in which they 
live. To imagine a judgment of others on everything is just as questionable 
��������������������������������������������������������
71  See Eisler, Riane: The Chalice and the sword, Frassinelli ed., Milan (2006).  
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as to believe that we can be different from what we are. The basic rule 
should be to do no harm to others.  

What of this entire legacy, as complex and often controversial, is 
transferable to modern experience of today’s Templar, how this can 
coexist with the ecumenical reality of the Order, it is all to be determined.  

A brief survey on the etymological word castus refers to ancient 
Sanskrit cistah, meaning "educated, well-bred," and the Latin verbs: 
Carere and castigare: the first, in the sense of "to be free, not to use or 
stay away," the second, in the sense of " to correct, to contain". The 
Romans had a much wider conception of the term: just think of the fact 
that from this etymon derives casta (lineage, category) and "incestus" 
(impure, stained).  

The today’s Templars are Christian and ecumenical, not just Catholics. 
This implies the need to balance the diversity of cultural and religious 
traditions, as well as moral, in a single rule of conduct. In addition, they 
are no longer monks. It is true that in the past they were special monks, 
armed and not equipped with the absolute sacredness that comes down to 
the common monks from the fact of being able to give the sacraments as 
intermediaries of Divinity. But still they were monks and they were 
considered so, although different. The Templars of today do not participate 
in this sacredness.  

Finally, the question arises to what extent any profession of chastity 
can add or remove something to the functionality or the credibility of the 
Order. If we disregard the simple respect of a centuries-old tradition 
(which then should also apply to other characteristic behaviours of the 
time), it remains only an imposition hardly acceptable and, more 
importantly, this would involve an examination of conscience and their 
behaviours that would not be possible in a strongly secularized and 
pluralistic society. 

 From all this it follows that, for this ancient vow, it is necessary to 
introduce corrective measures that will bring the original sense of the term: 
that of being without blemish, of the purity of the spirit and intent, of 
knowing how to take away from what can bring us out caste.  

 

5.4 The vote to be up in arms  

The vow of being up in arms or, more properly, to be the armed wing 
of the Church, was added to the three traditional monastic vows and was 



� 86 

the hallmark of religious chivalry, likening it to the secular, but assigning a 
specific function easily recognizable.  

The Templar was a soldier monk, a two-faced creature that to the 
completeness of being monk added that being a man-at-arms at the 
disposal of the Church in defence of pilgrims to the Holy Land and the 
Temple of Jerusalem, recently conquered by the Crusaders.  
 

 
 

The Templars defeated the Saracens 
(Miniature from a manuscript of the 
��������

 

To be up in arms was the only different vote from that of the other 
monks, simple religious. It was the extension of the principle of chivalry to 
the religious world, the transposition of the defence of the weak and the 
woman to the defence of the pilgrim, the poor, the Temple, the realization 
of a religious cavalry opposed to civil cavalry, where the cult of the Virgin 
was the replacement of the cult of the woman (the mea domina) and of the 
female image theorized by the poets of Provence.  

But, in addition to such transfer, the formation of an armed religious 
behaved quite complex problems in terms of Christian morality, leading to 
a resurgence of the debate, never dormant, between the advocates of 
Christian "non-violence" and all the other, Christians too, but more related 
to the reality of things72.  

The question, basically, is to know how to reconcile the Christian 
message of forgiveness to the enemy and turn the other cheek to the 
offender, with the recurrent wars between Christians and between 
Christians and non-Christians. The ferocity of the times, and not only then, 

��������������������������������������������������������
72  See Fumagalli Beonio Brocchieri, Maria Teresa: Christians in arms, Laterza ed., 

Bari (2007).  



� 87 

can not be reconciled, in fact, with the extraordinary evangelical revolution 
based on love, understanding and love of neighbour.  

Not surprisingly, in the early days of Order’s existence, many authentic 
religious, related to the age-old Christian tradition that was opposed to the 
war, regarded the new Order with suspicion. But the crusade launched by 
Pope already had a foretaste of what was to be the beginning of the 
permitted war contrasted to the illegal one, justifying in the eyes of all a 
kind of holy war, fought against the Infidels, the enemies of Christ73  

The very Bernard of Clairvaux, spiritual inspirer of the Order, perhaps 
influenced by the Islamic world, theorized against many theologians of the 
time, arguing that killing an infidel was not a murder, but a malicidio.  

The institutionalization of an army of monks armed represented the 
culmination of a process of increasing identification between the religious 
and the civil society of the time.  

The armed monks were never an army comparable to those that could 
be put in place by the Princes or the Christian kings, and the Templar 
Knights were always in relatively small numbers. However, they 
compensated for this difficulty with the fact of being the only European 
constantly trained professional army, and thus they were striking power 
not comparable to the soldiers and the crowds of fanatics hired by 
warlords in the countryside in springtime under the sign of the cross74.  

The experience of the Crusaders, in loco, and above all that of Latin 
Lordships in the Holy Land and of the Knights Templar, demonstrated that 
not all infidels were enemies and that not all Christians were friends. 
Covenants, agreements and reversals occurred with the same frequency, as 
well as the changing needs of policy made it necessary to do, not only in 
Byzantium or in Palestine, Egypt or Syria, but also in Spain, in Sicily and 
elsewhere.  

Each other, the Christian signs waved on either side of the armies, as 
happened then, over the centuries, to the present day.  

The Templars, in the short time in which they exercised their strength 
and their diplomacy, played their role as defenders of pilgrims, security of 
roads that allowed the flow of men and supplies to the Holy Land, in 

��������������������������������������������������������
73  A recent article published in the journal Focus, summed up in very simple terms 

this difference of opinion about the just war. See Procenzano, Raffaella: Once 
upon a time there was a just war, in Focus, November 2013, p. 124 et seq .. 

74  Many Christian armies, from that of Constantine, led the Christian identifying 
signs type Gott mit Uns, reported on the buckles of the belts of the SS.  
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constant connection with the garrisons of Temple in the many Templar 
castles. The cross that brought on their cloaks never stopped both 
massacres and alliances or political compromises. To be up in the arms 
was also this: power, flexibility, and ability to penetrate and understand the 
world in which they operated.  

Since then many things have changed and the modern translation of the 
ancient vow of being up in the arms may seem difficult to be implemented 
and abstruse to conceive.  

In a society in which it is no longer faith to guide and temper the 
complex system of human actions, but the will and reason of the individual 
tend to prevail, the danger of single-centric selfishness is, perhaps, the 
bulwark more challenging to overcome for an overall improvement of 
human relations.  

Hence the need to guard us derives. In our society we are the worst 
enemy of ourselves, given the atomization of social and family structures 
that enhance the individual and not the species or structure. Indifference, 
presumption, arrogance, the exaltation of the ego as centre of the universe, 
are all aspects of an entrenched enemy to fight.  

If there is no hope, if you supply the indifference, if the myth has fallen 
into our consciousness without leaving more tracks, but only 
archaeological finds for a small circle of experts, the emptiness of the soul 
corresponds to the emptiness of a society that folds up itself, imploding, 
which denies the love and the other in the sublimation of the individual. In 
this way a company is made up of monads, of different, one indifferent to 
the other, if not hostile.  

From this one must be on guard. For this reason today the Templar 
must still be up in arms, fighting against the negative aspects of himself 
and his consequent way of being, every time, constantly renewing himself 
together with others, united in the common identity of the biological 
species to which he belongs.  

The theme of building a different society, the Templar societas, it is as 
difficult as ambitious. No one has the illusion of being able to change the 
world, but only the hope of being able to contribute to its improvement. To 
have the strength, courage and perseverance to embark on this 
achievement is not for everybody, it demands sacrifice, and it runs the risk 
of smile or pity of others.  

For this we need to have the pride of being ourselves, with the best part 
of our soul and our mind. To be up in the arms also means trying every 
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day to cleanse our soul from the dross of a company of which most aspects 
are not shared.  

To have together a sense of the need to change things and, above all, of 
our behaviour, it means a lot, even if criticize or dissent is certainly easier 
than innovate and build.  

The example that the Templar world of today can give to others is the 
first and most important act of faith with which to express their Templars 
beliefs. No one can be considered the bearer of absolute truth and 
therefore, have the presumption to teach others what they should or could 
do.  

Only by being in a certain way you can convey a different message, 
provided that this interests those around us, and be the society of the 
example and, therefore, critically different, morally strong, socially 
available, carriers of a true cultural and spiritual renewal.  
 
 

CHAPTER IX 
Conclusions. 

 

The return to secular ethics can be seen as an attempt to improve 
human behaviour, regardless of the religious beliefs of each.  

In an era of globalization merchant, which is bound to be followed by a 
globalization of peoples (the processes of mass immigration are a clear 
testimony), it will be increasingly necessary to confront and recognize on 
common values. If this new international community of different peoples 
cannot be found in an accepted ethical ground, only fundamentalism will 
risk prevailing.  

The traditional disagreement on the fact that my God is better than 
yours prevails, with all the bloody consequences that the history has forced 
us to learn about the wars of religion.  

Fanaticism, fundamentalism, racism are silent monsters if common 
sense prevails and if civil values and ethics remain and bring together men, 
while the different religious beliefs divide them, when they do not oppress 
them.  

Man's freedom is his ability to understand and to distinguish good from 
evil. Only the ethics of identity gives room for the principle that we are all 
equal on this unique world in which we live and which should be 
preserved for our benefit and posterity. This is not the fury of hatred to 
cultivate the fields, to train scientists to evolve our society. Our Latin 
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ancestors would say “Recte vivere”, , and this is also part of the ethics of 
responsibility for which we should all make allowance.  

Any human relationship should be based on these main values.  To 
have common values is a good starting point to discuss. It means starting 
from similar conditions to achieve conformable goals, not to destroy or 
kill.  

The peace of the vanquished is only the result of the terror practiced by 
the strongest. But it is short-term, because the spiral of revenge knots and 
unknots almost automatically. The abuse can be successful in the short 
term, but then it generates retaliations. In a wider context, we can avoid 
many unnecessary deaths and endless devastation that accompany the 
conflicts.  

But the ravages of the soul, that sense of desperate insecurity that 
makes us capable of the most horrible things, are even worse. For this 
reason ethics can be a lifeline, the way in which to initiate mutual 
processes of acceptance and understanding of another's. Spinoza said: "... 
primum, intelligere."  
 

 
 

Spinoza 
______________ 
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APPENDIX 
The route of ethics 

 
The development of ethics is constituted by the succession of thoughts 

about man and his behaviour. It is not a coincidence that the ethical 
problems have occupied an important space in the world of ancient and 
modern75 philosophy.  

The Western reflection on the ethics was born in Greek world76 and 
established firmly with Plato and Aristotle77, the Sophists78 and the Neo-

��������������������������������������������������������
75  Many philosophers, in various ways, have tackled the question: Socrates, Plato, 

Aristotle, the Stoics, the Epicureans, Sophists, Scholasticism, Niccolò 
Machiavelli, Ugo Grozius, Jean-Jacques Rousseau, Immanuel Kant, Max 
Scheler. Other yet, if not all, were interested in more marginal way: Abelard, 
Bernard of Clairvaux, Giambattista Vico, Gioacchino da Fiore, Thomas 
Aquinas, Michel Eyquem de Montaigne, Johann Gottfried Herder, Friedrich 
Schiller, Georg Wilhelm, Friedrich Hegel, Ralpho Waldo Emerson, Arthur 
Schopenhauer, Friedrich Nietzsche, Sigmund Freud. 

76  For the ancient thought (Xenophanes and Solon), ethics was the art of good 
government, understood as the ability to express and observe the laws. For 
Pythagoras who possessed the wisdom (the mathematician) was virtuous. For 
Empedocles the soul could purify, to serve his faults, get out of the cycle of 
reincarnation and come back to the divine that it comes from, only through 
asceticism practiced during his physical life. The Stoics believed that ethics 
consisted in complying with the laws of nature, which meant that man should 
live according to reason. In the Stoic view the cosmos is governed by a rational 
order and the man can be part of it with the virtues of self-control, asceticism 
and detachment from the passions, dominating his emotions and living 
according to duty. "To live according to nature" would mean, then, "living 
according to virtue."  
For the Epicureans, however, nature is indifferent to man: it can neither save nor 
damage him and they live nature as something random, so they would not be 
able to distinguish between vice and virtue. Man's actions must be evaluated for 
themselves, for the immediate utility that can procure. The only criterion for 
measuring the action is expressed by the pleasure, that is principle and the end 
of a blessed life, played, basically, as the absence of pain (ataraxia).  

77 For Plato (427-347 BC), the tò Agathòn (well or good) is the idea (eidos) of the 
good, origin of all, which is the highest knowledge, situated above the discursive 
knowledge or rational (dianoia). Only the wise can know the absolute 
indefinable of good, possessing the science of what is good for the whole 
community. The soul reaches gods or reincarnated forever. You cannot be happy 
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Platonic school, especially with the Enlightenment and in particular with 
the work of Kant, who tried to define the rational conditions of moral man, 
referring to the need for an ethic of all free from any external purpose and 
set a strict sense of duty and respect the freedom of others.  

The medieval mind saw as one of the greatest problems the dialectic 
controversy between faith and reason. The scholastic philosophy proposed 
the task to solve this issue79.  

����������������������������������������������������������������������������������������������������������������������������������������������������������������������������������������
without being moral: the immortality of the soul is the true subject of moral 
happiness.  
For Aristotle (who lived between 384 and 322 BC), the purpose of ethics is the 
realization of what is good for the individual. The purpose of ethics is not to 
achieve the absolute good (as Plato taught), because it is a principle of the world 
of ideas, and thus unrelated to the reality of human life. But the supreme good is 
within the reach of all, with the pursuit of happiness (eudaimonia), which can be 
achieved only when it is self-sustaining. For example, happiness is not wealth 
that is only a tool to be used for other purposes. Ethics is not the science of 
being, but of becoming; it is a practical self-knowledge. Philosophy must, 
therefore, form the man in his discover how to act to achieve the asset, i.e. 
everything "to which everything tends by nature." Just because everything 
evolves, it seeks to achieve a higher purpose to the location where it is located, 
tending to a final end that is its own natural goal. Everything tends to realize 
itself to be itself. According to Aristotle, the soul is not immortal individually. 
The prize for whom does good is happiness in this life and in this world, and 
consequently, there will be more pain and punishment for those who act evil 
besides unhappiness in this life and in this world.  

78  For the Sophists, ethics was a phenomenon linked to the social customs: the 
laws are human because men made them, they are necessary conventions for the 
proper civilized life. The task of the citizen was to mediate between ordinary 
citizens and the law, and everyone had to be a judge of self and others. Socrates 
(469-399 BC) is considered the founding father of ethics, focusing on the 
behaviour of mankind. His theory is based on a kind of ethical intellectualism in 
which the good is realized by practicing the virtue of knowledge: to do good we 
must know it. 

79 According to Abelard, the criterion of the morality of acts is not determined 
only by the external standard, but also from the consciousness, the intention 
with which the subject performs an action: good is only the act is properly 
understood and desired as such. 
For Bernard of Clairvaux, mystical medieval, it is important to talk about God or 
prove its existence, if it can be done, but it is important to talk with God, 
discreetly, quietly. Being a mystic in the Middle Ages also means believing in 
the "mortification of the flesh" (the term asceticism is directly connected to the 
"Mortum facere corpum ", i.e. to the detachment from the body and everything 
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In the Renaissance, the human being comes  back to the centre of the 
world. There was the birth of the science about whom some (Montaigne) 
are wondering if we can establish a unique relationship between 
microcosm and macrocosm, since some may not know the whole of which 
it is part. Variability and variety are, therefore, the characteristics of moral 
knowledge, just as consubstantial of man.  

In the doctrine of natural law they assume that the law has an objective 
foundation inherent in the nature. Therefore, it is necessary "... to 
prescribe what is, what should be." The law, therefore, would have 
foundation in the natural constitution of man.  

Finally, in more recent times to the present, we find Emerson (1803-
1882), who proposes an ethic based on individual self-confidence and the 
challenge to traditional values, while respecting the life and existence. 
Scheler (1874-1928) goes further, referring to a single person, about 
having to be an individual who is not subjective or relativist, as a material, 
but founded in the sphere of feeling80.  

As you can see, the values assigned to ethics have been very different.  
__________  
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that is connected to it). The man is not saved except through mysticism and 
asceticism because he is "... produced by sin, sinner, sinners’ generator. He is 
wounded from the entrance into this world, when he lives there, when he comes 
out. From the top body to toe he does not have anything healthy. " 
According to Thomas Aquinas, finally, ethics and happiness are Christian 
concepts, under the law of God theologized), not self-employed. God is the 
supreme good which gives the supreme happiness. The conception of life does 
not refer to the immediate materials goods, but the higher ones. The supreme 
happiness of man does not realize on this earth.  

80  For Scheler the goal of ethics is the formation (Bildung) of intentional hear of 
the person, which is divided into a precise ordo amoris, through the exemplary 
(Vorbild) of the other. The values are not ideal objects, but facts, original 
phenomena (Urphänomen). He distinguishes between values and assets: the first 
are theoretical quality, the second practical things through which they are 
conveyed values (friendship is a value; the friend is a good). And while the 
values can become universal, the assets are contingent: if, in fact, friendship is 
and remains so, the friend can betray. At last "... The total realm of values is 
subject to an order that is constitutive." Love, as always intentionally directed 
toward a person, places it at a higher level than the ego and is linked to the 
sphere of the sacred, where the value is only personal. The moral life consists in 
the full realization of the human person and, therefore, includes feelings and 
emotions, especially sympathy and love. The person is: "... the immediate unity 
of living for the experience."�
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